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KEY TO TRANSLITERATION AND 
PRONUNCIATION 


Sounds like 


Sounds like 


3T a o in son 
3Tf a in master 
5 i i in if 
^ I ee in feel 
S u u in full 
u oo in boot 
r somewhat between 
r and ri 

tr e a in ewde 
ai y in my 
sft o oh 

au ow in now 
^ kk 

kh ckh in blockhead 
JT gg (hard) 

3T gh gh in log-Aut 
^ nng 
^ c ch. (not k) 

ch chh in cat^fe Mm 
ST. j J 

¥fj jh dgeh in hedgehog 
sj n n (somewhat) 

? tt 

3 th th in an^Mll 


^ d d 

cf dh dh in godhood 
erf ri n in u^der 
t French t 
2T th th in zAumb 
^ d th in then 
Sf dh theh in brea^e 
Aere 
?T n n 
<T P P 

^ ph ph in loop-Aole 
Sf b b 

¥T bh bh in abhor 
m m 

^ y 

^ r r 

^ 11 

5f v in aa/ert 
s sh 

^ s sh in show 
ST s s 
^ h h 
* m ng 
: h half h 
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& STT^ srRffen TRT ^ 5T#T ylrlfgd- 

qfsr *r arwf^j: sra ft m 

M^N/k^w rkk' ff ifkt ' ^ srf^Tfft ^ 

qf^nfrr ciPfnTrsti uto^ sttet- 

SRBTT^l 

^rrf^r: Jorfftr: ^rrfftr: n 


May my speech be based on (i.e. accord with) 
the mind; may my mind be based on speech. 
O self-effulgent One, reveal Thyself to me. May 
you both (speech and mind) be the carriers of the 
Veda to me. May not all that I have heard depart 
from me. I shall join together (i.e. obliterate the 
difference of ) day and night through this study. 
I shall utter what is verbally true; I shall utter 
what is mentally true. May That (Brahman) 
protect me; may That protect the speaker (i.e. 
the teacher). May That protect me; may That 
protect the speaker—may That protect the speaker. 


Om Peace! Peace! Peace! 



AITAREYA UPANISAD 

PART I 

CHAPTER I 

Introduction: Earlier than this 1 2 was finished karma 25 
along with the knowledge (i.e. meditation on) the 
inferior Brahman (i.e. Hiranyagarbha). The highest 
result, achievable through karma , as associated with 
meditation, was concluded with the meditation on 
Uktha. 3 It was said, “This Brahman that is Truth 
is called Prana; this is the only Deity” (Kau. II. 2; 
MaitrayanI, VII. 7); “All the gods are but manifesta¬ 
tions of this Prana”; “Attaining identity with (Con¬ 
sciousness, the Deity, Brahman, Immortality, that is) 
this Prana, one becomes united with the gods.” Some 
people believe that the highest human goal consists 
in this merger in the Deity, that this is emancipation, 
that this is attainable through a combination of medi¬ 
tation and karma , and that there is nothing higher 
than this. With a view to enjoining the knowledge of 

1 The Aitareya Upanisad forms the 4th, 5th, and 6th chapters 
of the second Aranyaka of Aitareya Brahmapa. The Upanisad 
is concerned only with knowledge of the Self, whereas the 
earlier portions deal with karma as associated with meditation. 

2 Rites, duties, etc. 

3 Uktha is Prana (lit. Vital Force, i.e. Hiranyagarbha— 
cosmic power of knowledge and action); and meditation on 
it consists in thinking, “I am that Uktha, that is Prana.” Such 
deep concentration ensures identity with Prana. 
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the absolute Self, whereby this (earlier) view may be 
refuted, this Upanisad says, “In the beginning this 
was but the absolute Self alone” etc. (I. i. 1). 

Objection: How is it, again, known that the subse¬ 
quent text is meant for enjoining the knowledge of 
the absolute Self, unconnected with karma? 

Answer: Since no other meaning can be deduced. 
Moreover, through such texts as “He subjected Him 1 
to hunger and thirst” (Ai. I. ii. 1) etc., it will be 
shown that the gods such as Fire, mentioned earlier, 
are included in the phenomenal world because of the 
defects of their hunger etc. All that is subject to 
hunger etc. is within the phenomenal world, whereas 
the supreme Brahman is mentioned in the Vedas as 
transcendental to hunger and the rest. 

Objection: Even if it be thus conceded that the 
knowledge of the absolute Self is the means for eman¬ 
cipation, it does not follow that a non-performer of 
karma alone is qualified for this, since no such specifi¬ 
cation is heard of, there being no mention in this 
Upanisad of any non-performer of karma (i.e. 
Sannyasi) belonging to a distinct order. Again, the 
knowledge of the Self is begun after introducing the 
rite called B^hatl-sahasra. Therefore it is the per¬ 
former of karma who is in fact entitled to this. Nor 
is the knowledge of the Self incompatible with karma . 
for the summing up (here) at the end conforms to 
what went earlier. Just as it was stated by the 
(earlier) b^ahmana (portion) that Purusa, 2 identified 
with the Sun, is the Self of all beings, mobile and 


1 Virat who 

2 Conscious, 


IS the gross manifestation of Hiranyagarbha 
all-pervasive Reality that dwells everywhere. 
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immobile, 1 and as it was confirmed by the mantra 
(portion) in such texts as “The Sun is the Self (of the 
universe, moving and motionless)” (R. I. cxv. 1), 
similarly (here), too, the start will be made with 
“This one is the inferior Brahman, this is Indra” (Ai. 
III. i. 3), and the conclusion will be, “All the creatures 
that there are, which move or do not move, are 
impelled by Consciousness” (Ai. III.i.3). Similarly, 
too, in the Upanisad of the samhitd (portion) the Self 
will be spoken of as associated with karma in the text, 
“The followers of the Rg-Veda deliberate on this 
very Entity in the hymn called Brhatl-sahasra” etc. 
(Ai. A. III. ii. 3. 12), and the conclusion will be with, 
“They speak of it alone as the Self in all beings” etc. 
Similarly, too, the identity of the One that is referred 
to in “That which is the bodiless conscious Self” is 
spoken of in “One should know That as identical 
with Him that is in the sun”. Here, again, commenc¬ 
ing with, “What is It that we worship as the Self?” 
(Ai. III. i. 1), identity with Consciousness Itself will 
be shown in “Consciousness is Brahman” (Ai. III. i. 
3). Therefore the knowledge of the Self is not dis¬ 
connected with karma. 

Counter objection: (On that supposition) the 
present text becomes useless because of tautology. 
How? The Self having been ascertained by the 

1 First His identity with the Sun is shown in, “He indeed 
illumines this world—the One that shines as the Being (in 
the sun)”; and then He is shown as all-pervading in, “There¬ 
fore they know Him as a hundred-rayed—the One that is that 
very Purusa”, and “The Vital force indeed is all these beings” 
(Ch. VII. xv. 14, V. i. 15). 
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brahmantt (portion) in “O Rsi, I am indeed Prana”, 
and by the mantra (portion) in “The Sun is the Self” 
(R. I. cxv. 1), it is useless to ascertain It over again 
by the brahmana (i.e. Upanijad portion) by raising 
the question, “What is It that we worship as the 
Self?” (Ai. III. i. 1) and then answering that all this 
is but the Self, and so on. 

Opponent’s view: Not so, for no tautology is 
involved, inasmuch as this is meant to determine some 


special qualities of that very Self. How? Of that very 
Self, as connected with karma, it is sought to deter¬ 
mine some special attributes such as (the power of) 
creation, protection, and dissolution of the world, or 
to present It as an object of meditation in Its uncondi¬ 
tioned state. To explain the second alternative: from 
the fact that meditation on the Self (as such) was not 
enjoined in the context of karma, it might be inferred 
that the Self, that is (found) associated with karma, 
is not to be meditated upon apart from karma] 
therefore the_ purport of the (following) text, begin¬ 
ning with Atma” etc., is that the unconditioned Self 
too, is to be meditated on. Or since the Self is to be 
worshipped (both) as different and non-different 
( rom oneself), the same Self that is subject to the 
idea of difference in a context of karma is again to be 
meditated on as non-different outside (that) karma. 
Thus there is no tautology. Moreover, according to 
te adherents of the Vajasaneya Section (of" the 
Yajur-Veda) there are the statements, “He who 
'nows these two, vidyd and avidya, together hr 
crossing over death through avidya, attains immoral¬ 
ity through vidya” (Is. 11) and “By doing karmas 
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indeed should one wish to live here for a hundred 
years” (Is 2). Not that mortals can have more than 
a hundred years as the fullest span of life, so as to be 
able to meditate on the Self after renouncing karma 
(after a hundred years). And it has been shown in 
the Aitareya Aranyaka, “The span of a man’s life 
comprises as many thousands of days.” 1 Now the 
hundred years of life are packed with karma; and 
the mantra , “By doing karma indeed” has just been 
quoted. Similar are the texts, “One should perform 
the Agnihotra sacrifices as long as one lives”, “One 
should perform the Darsa and Puriiamasa (new moon 
and full moon) sacrifices as long as one lives”, and 
others, as well as, “Him they burn along with the 
sacrificial vessels”. Besides, there is the Vedic text 
speaking of the three debts. 2 As for the scriptural 
text dealing with monasticism etc., to wit, “Knowing 
this very Self Brahmanas renounce,... and lead a 
mendicant life” (Bp. III. v. 1., IV. iv. 22), it is eulo¬ 
gistic, meant to praise the knowledge of the Self. 
Or it is meant for the disqualified ones (e.g. the blind, 
the lame, and others). 3 

Vedantisfs reply : Not so; for when the supreme 
knowledge is achieved, there can be no idea of results, 
and so no action is possible. As for the statements 
that “the knowledge of the Self comes to the man 

1 The Aranyaka first points out that the sastra (hymn) 
called Brhatl-sahasra has got 36,000 letters in it, and then states 
that a man’s life consists of as many days, that is, 100 years. 

a “The Brahmana, from his birth, is under three debts” 
(Tai. S. VI. iii. 10)—to the gods, Manes, and sages. 

a Who cannot undertake Vedic rites. 
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engaged in karma 1 ”, that “it is associated with karma”, 
and so on, they are wrong. Action is inconceivable 
in one who has the knowledge of Brahman as his Self 
as comprised in the realisation, “I am the supreme 
Brahman in which all desires are fulfilled and which is 
above all the worldly shortcomings”,' and who has no 
idea of results because he feels no need for anything 
to be got for himself from actions done or to be 
done (by him). 

Objection: Though he may not perceive any 
benefit therefrom, he still acts because of the (scrip¬ 
tural) injunction. 

Answer: No; for he has realised the Self that is 
beyond the range of injunctions. It is a matter of 
experience that one comes within the scope of injunc¬ 
tion so long as one feels the need for acquiring some 
desirable thing or avoiding some undesirable thing and 
seeks for a means thereof; but not so the one who is 
of a contrary disposition and has realised the identity 
of the Self with Brahman that cannot be subjected to 
any injunction. If a man who has realised the identitv 
of the Self and Brahman has still to bow down to 
injunctions, even though he is beyond all mandates, 
then there will remain none who is outside the pale of 
scriptural direction; and so all actions will become fit 
to be undertaken by all and sundry at all times. But 
that is undesirable. Nor can he be directed by any¬ 
body, for even the scriptures emanate from him. Not 
that anyone can be impelled by any sentence issuing 
out of his own wisdom. Nor is a well-informed 
master commanded by an ignorant servant. 

Objection: The Vedas, being eternal, are independ- 
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ent, and hence have the mandatory power over all. 

Answer: No, for the defect (of such an argument) 
has been already pointed out. Even on this assump¬ 
tion, the defect persists unavoidably of every duty 
becoming fit to be indiscriminately undertaken at all 
times by all and sundry. 

Objection: That, too, is enjoined by the scriptures. 
(To explain): As performance of duties is prescribed 
by scriptures, so is the knowledge of the Self pre¬ 
scribed for that man of karma by the scriptures 
themselves. 

Answer:, No, for it is unthinkable that the scrip¬ 
tures should be prescribing contradictory things. Just 
as heat and cold cannot both be averred of fire, so it 
is not possible to instruct association as well as dis¬ 
sociation with virtue and vice for the same person. 
Nor are the desires to attain the delectable and to 
avoid the detestable, for oneself, created by the scrip¬ 
tures, for all beings are seen to have them. Had these 
two been the products of the scriptures, they would 
not have been found in the cowherds and others, 
who are ignorant of scriptures. The scriptures have 
to instruct about those things only that are not self- 
evident. That being so, if the scriptures have pro¬ 
duced the knowledge of the Self, opposed to (ideas 
of) duties that have been accomplished or are yet 
to be accomplished, how can they again produce a 
sense of duty that runs counter to it, like coldness in 
fire or darkness in the sun? 

Objection : The scriptures do not certainly generate 
such a knowledge. 

Answer: They do; for the conclusion is made thus: 
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“One should know thus: ‘He is my Self’ ” (Kau. 
III. 9), “Consciousness is Brahman” (Ai. III. i. 3). 
And sentences such as, “It knew only Itself as ‘I am 
Brahman’; therefore It became all” (By I. iv. 10), 
“Thou art That” (Ch. VI. viii-xvi), bear on the same 
idea. And since the knowledge of the identity of the 
Self and Brahman, once it has emerged, is never 
sublated, its origination cannot be denied or pro¬ 
nounced erroneous. 

Objection: With regard to renunciation, too, there 
is an equal absence of need, in accordance with the 
Smrti, “(He has no object in this world to gain by 
doing action), nor by non-performance” (G. III. 18). 
Those who say that after realising Brahman one must 
resort to renunciation are equally open to the same 
charge of absence of need. 

Answer: No, since renunciation consists in mere 
cessation from activity. The feeling of want follows 
from ignorance and is not inherent in any object, for 
this fact (of feeling of want towards an object) is in 
evidence in all beings. 1 Moreover, it is noticed that 
one acts through speech, mind, and body when one 
is impelled .by thirst for desired results; and by the 
text beginning with, “He desired, ‘Let me have a 
wife’” (Br. I. iv. 17), and by the text, “Both these 
are but desires (for ends and means)” (By III. v. 1, 
IV. iv. 22), of the Vajasaneya Brahmana, it has been 


JEvm in. people who are ignorant of the nature of a 
t ing. This is according to the reading, “ taddarsanat ”. Ananda 
. * n PJ elers tadudarsanat —is not in evidence”. If the feeline 
inhered in the object, all should have felt it similarly and for 
ever. The reaction being different, the feeling is subjective. 
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emphatically asserted that sons, wealth, etc., that 
constitute the fivefold karma 1 are comprised within 
desire/ Since the fivefold activities of speech, mind, 
and body, arising from such defects as ignorance, 
desire, etc., cannot belong to a man of realisation 
because of his freedom from those defects, his renun¬ 
ciation consists in mere absence of activity; and it is 
not a positive something to be accomplished like 
sacrifice etc. And that being a natural accomplishment 
of a man of illumination, no necessity is to be sought 
for it. Not that any question can be raised as to why 
a person, who was (once) enveloped in darkness, does 
not fall into a pit, swamp, or brambles after the dawn 
of light. 

Objection: Then it comes to this that renunciation 
follows as a matter of course and is not fit to be 
enjoined. Therefore, if the supreme knowledge of 
Brahman dawns in domestic life, the passive man may 
continue in that state, and there need be no moving 
away from it. 

Answer: No, since domestic life is a product of 
desire; for it has been clearly declared, “This much 
indeed is desire” 2 (Br. J. iv. 17), “Both these 3 are 
indeed desires” (Br. III. v. 1, IV. iv. 22). Renuncia¬ 
tion is defined as the mere absence of well-established 

1 The metre called Paiikti has five letters in each foot; and 
in sacrifices the five factors—wife, son, divine wealth (medi¬ 
tation), human wealth, and rites—get conjoined. Hence 
sacrifices arc pankta, constituted by five factors. 

3 The first part of the sentence is: “He desired, ‘Let me 
have a wife, so that I may be born (as a child). And let 
me have wealth, so that I may perform rites.’ ” 

3 Hankering for ends and means. 
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relationship with sons etc. arising from desire and not 
as the mere moving away from that domestic life. 
And so the inactive man of realisation cannot con¬ 
tinue in the domestic life itself. 1 Hereby it is 
established that for an illumined soul there can be no 
acceptance of such duties as the service of the Guru, 
or (practice of) austerities. 

Against this argument, some householders, shy of 
begging alms and afraid of ridicule, advance the 
following rejoinder, thereby making a show of their 
intellectual acumen: 

Inasmuch as a mendicant, desirous merely of 
maintaining his body, is seen to subject himself to 
regulations about begging, there may be continuance 
in the domestic life even for a householder who has 
become freed from both kinds of desires with regard 
to ends and means, but who has to depend on mere 
food and raiment for the maintenance of the body. 

Answer: Not so; for this has already been refuted 
by saying that the constant habit of resorting to any 
particular house of one’s own is prompted by desire. 
When there is no clinging to any particular house 
of one’s own, there follows begging alone, as a matter 
of course, in the case of one who has no special 
inclination for turning to his own and who seeks for 
food and raiment under the impulsion of maintaining 
the body. 

Objection: Just as (for a SannyasI) there are 

1 He cannot consider himself a householder, nor can he 
deliberately put on the householder’s garb or accept the 
latter’s duties. 
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regulations with regard to engagement in begging for 
the sake of maintaining the body, as also with regard 
to personal cleanliness etc., so in the case of the 
householder, who has become illumined and free from 
desire, there may be regular engagement in obligatory 
duties for the sake of avoiding evil in pursuance of 
the impulsion implied in the Vedic text enjoining 
karmat for the whole life. 

Answer ; This has already been refuted by pointing 
out that the illumined soul is outside the range of 
injunction; besides, he cannot be impelled. 

Objection: The injunction about obligatory duties 
contained in “One should perform the Agnihotra sac¬ 
rifice for life” becomes meaningless thereby. 

Answer: No, because it retains its meaningfulness 
with regard to the ignorant man. As for the regula¬ 
tion about the activities of the mendicant engaged in 
the mere support of the body, that regulation does 
not generate any action. Just as no fresh motive is in 
evidence in the matter of quenching thirst (pari 
passu) for a man engaged in sipping water from 
the palm of the hand as a ceremonial act, similarly in 
the matter of (rules for) begging, no other impulse 
is in evidence (apart from assuaging hunger). 1 It 
cannot be argued on similar grounds that in the 

1 Following the injunction about sipping, a man sips water 
and the thirst is assuaged pari passu; but the latter fact is not 
the motive for the sipping. Similarly, a man engages naturally 
in begging for food for life, and consequent on that there 
occur some rules; but those rules cannot lead to a supposition 
of some fresh motive for the begging. 
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case of Agnihotra, too, the activities are derived 
naturally and are regulated accordingly. 1 

Objection: Restriction of even spontaneous activity 
is uncalled for when it serves no purpose. 

Answer: No, since that restriction follows natur¬ 
ally out of past tendencies, and an overriding of 
them involves great effort. 2 From the fact that a 
fresh injunction of renunciation, despite its emergence 
as a matter of course (in the case of a man of illumi¬ 
nation), is met with, 3 it becomes evident that it is 
obligatory for the man of illumination. And monas- 
ticism is obligatory even for the unillumined soul that 
hankers after emancipation. With regard to this 
matter, the sentence, “Therefore he who knows thus 
becomes self-controlled, calm” etc. (Bp. IV. iv. 23) 
can be cited as authoritative. Besides, such means 
for the realisation of the Self as physical and mental 
control etc., are incompatible with other stages of life. 
And it is known from the Svetasvatara Upanisad, 
“To those (monks) who had gone beyond the (four) 
stages of life he spoke well of that supremely holy 
Reality that is sought after by seers of Truth” (VI. 
21). And in the Kaivalya Upanisad (2) we find, 

For these activities are not spontaneous, but follow from 
a desire for heaven etc. 

3 Life can be maintained by begging for alms, whether 
according to rules or not. But before the rise of knowledge, 
the mendicant had followed good rules as a spiritual disci¬ 
pline, and the habit persists even after illumination. The 
path of least resistance lies in following the habit and not in 
counteracting it. 

3 In Br. III. v. 1. etc. ‘‘Knowing this very Self, the Brah- 
manas renounce . . . and lead a mendicant life.” 
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“Some attained immortality not by karma, not by 
progeny, not by wealth, but by renunciation.” 1 And 
the Smrti says, “After attaining knowledge, one 
should have recourse to inactivity”, and “He should 
continue in that order of life (Sannyasa) which is 
conducive to the attainment of Brahman.” Moreover, 
the practice of such disciplines as continence, in their 
totality, is possible only for those who have gone 
beyond the four stages of life, whereas it is impossible 
in domestic life. Not that any inadequate means can 
lead to full consummation. As for the kinds of 
realisation to which the karmcts pertaining to the 
householder’s life can lead, their highest result has 
been summed up as merger in the Deity (Hirariya- 
garblia), and that is within the worldly state itself. 
If the knowledge of the Self were possible for people 
engrossed in karma, the conclusion there would not 
have been made with a result, (viz merger in Deity), 
very much within the worldly state. 

Objection: That is only the product of some 
subsidiary factor (associated with the higher knowl¬ 
edge). 2 

Answer: No, for the knowledge of the Self relates 
to the Reality that is the Self and that is entirely 
opposed to it (viz a subsidiary). The means to the 
attainment of immortality is the knowledge of the 
Self which is the supreme Reality beyond all names, 
forms, and actions. If that knowledge remains asso- 

1 The idea is that the few who ever realised, did so through 
renunciation. 

2 e.g. the knowledge of Fire associated with the realisation 
of the Self. 
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dated with some secondary result (within the world), 
it cannot pertain to the Reality that is the Self from 
which is ruled out all distinctions, And that is un¬ 
desirable; for in the text of the Vajasaneya Brahmana, 
beginning with “Where everything becomes his Self” 
(By. II. iv. 14), all empirical dealings, involving 
actions, auxiliaries, and fruits, have been denied for 
the illumined soul; and by saying, “Where there is an 
appearance of duality” (By. IV. iv. 14), the worldly 
state has been shown in the case of the unilluniined 
soul opposed to the former. Similarly, here, too, the 
text thinks, “I shall speak of that absolute knowledge 
of the all-pervasive Reality that leads to immortality 
after I have dealt with the fruit that consists in the 
identity with the Deity, exists within the worldly 
state, and is constituted by things subject to hunger 
etc.” For the unenlightened man, again, and not the 
enlightened one, do the three debts act as impedi¬ 
ments in the way to his attaining the worlds of men, 
Manes, and gods, as it is established by the Vedic 
text, “That world of men is to be conquered through 
the son alone 1 etc. (By. I. v. 16), which determines 
the means for the attainment of the three worlds. 
And for the man of illumination, craving for the 
world of the Self, the absence of impediment from 
debts is shown by “What shall we achieve through 
children” etc. (By. IV. iv. 22). So also there arc the 
texts of the KausitakI branch, “So the ancient seers, 
the Kava$eyas, who had realised It, said (‘Why 
should we study the Vedas?’)” (Kau. II. 5) and 

1 “. . .the world of Manes through rites; and the world 
of the gods through meditation.” 
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“The ancient illumined souls, who knew It, did not 
perform the Agnihotra sacrifice” {ibid). 

Objection: For the unillumined soul, then, there 
can be no monasticism before he clears the (three) 
debts. 

Answer: Not so, because one does not become 
involved in debts before entering the householder’s 
life. If one can become indebted irrespective of his 
obligation thereto, then all may as well become so, 
which (conclusion) will lead to undesirable conse¬ 
quences. Even for one who has embraced the house¬ 
holder’s life, monasticism is desirable as a disciplinary 
means for the realisation of the Self in accordance 
with the text, “From the domestic life he should 
resort to that of the forest-dweller (recluse), and 
then embrace monasticism; alternatively one may 
embrace monasticism from the stage of the celibate, 
or the householder, or the recluse” (Ja. 4). The 
Vedic texts speaking of performance of rites through¬ 
out life find the fullest scope among the unenlight¬ 
ened souls who do not long for freedom. In (some 
recensions of) the Chandogya, too, it is found that 
for some people it is enjoined that the Agnihotra 
sacrifice can be given up after performing it for 
twelve nights. As for the view that monasticism is 
meant for those who are disqualified (from perform¬ 
ing karma), it is unsound, since with regard to them 
an independent injunction occurs in “He whose fire 
has been extinguished or who has not lighted it up 
(shall renounce the day he becomes desireless)” (Np. 
III. 77). Moreover, it is a well-known fact that the 
Smrtis, in a general way, enjoin option with regard 
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to, as well as adoption (in succession) of, all the 
stages of life. As for the argument, “Inasmuch as 
renunciation ensues spontaneously in the case of the 
illumined soul, it is beyond the purview of the 
scriptures, and therefore it makes little difference as 
to whether he continues in domestic life or repairs 
to the forest”, it is unsound; for absolute renunciation 
being a spontaneous result, there can be no persist¬ 
ence in any other order. We pointed out that involve¬ 
ment in any other stage of life is a result of desire, 
and that renunciation consists merely in the absence 
of this. As for wilfulness in the case of the illumined 
soul, it is entirely out of place, it being found among 
the extremely ignorant. Moreover, seeing that even 
scriptural duties are known to be inapplicable in the 
case of the knower of the Self, they being too burden¬ 
some, can there be for him any (action through) 
heedlessness that arises from extreme non-discrimina¬ 
tion? Not that a thing perceived under lunacy or 
through eyes affected by Timira disease, continues 
to be exactly so when the disease is cured, that vision 
being contingent on the lunacy or Timira. Accord¬ 
ingly, it is proved that for the knower of the Self 
there can be neither recklessness nor engagement in 
any other duty apart from renunciation. 

As for the text “He who knows these two, vidya 
and avidyu , together” (Is. 11), it does not convey the 
idea that ignorance, too, persists along with enlighten¬ 
ment for the man of knowledge. What is the meaning 
then? It is meant to imply that they cannot cohere 
in the same person at the same time, as for instance 
the ideas of silver and nacre cannot cohere in the same 
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person with regard to the same mother of pearl. For 
it is said in the Katha Upani?ad, “That which is 
known as vidya (knowledge) and that which is 
known as avidya (ignorance) are widely contradic¬ 
tory, and they follow divergent courses” (I. ii. 4). 
Hence there is no possibility of continuance of 
ignorance when knowledge dawns. From such Vedic 
texts as, “Crave to know Brahman through concentra¬ 
tion” (Tai. III. ii.), it follows that concentration etc. 
that are conducive to the rise of knowledge, as well 
as activities like service of the teacher, are called 
avuiyd (nescience), since they are the products of 
nescience. Producing vidya (knowledge) through 
them, one transcends death that is the same as desire. 
Then the passionless man renounces all desires and 
achieves immortality through the knowledge of 
Brahman. In order to reveal this idea the (Isa) 
Upanisad says, “Crossing over death through avidya , 
one attains immortality through vidya ” (11). As for 
the view that the entire span of a man’s life is stuffed 
with karma according to the text, “By doing karma 
indeed should one wish to live here for a hundred 
years” (Is. 2), that has been dismissed as relating to 
the ignorant, for otherwise it would be untenable. 
And the argument was advanced that what follows 
(in the present Upanisad) is in line with what pre¬ 
ceded it, and therefore the knowledge of the Self is 
not opposed to karma. This view was disposed of by 
relating the two standpoints to the conditioned and 
the unconditioned Self; and this will be shown by us 
in the succeeding explanation. Therefore the follow¬ 
ing text is commenced in order to reveal the knowl- 
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edge of the oneness of the Self and Brahman that is 
absolute and actionless. 


& sjw sit amfcu 
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1. In the beginning this was but the absolute 
Self alone. There was nothing else whatsoever that 
winked. He thought, “Let Me create the worlds.” 


Atma vai, the absolute 1 Self. The word atma, Self, 
is derived in the sense of comprehending, engulfing, 
or pervading, and by it is signified one that is the 
highest, omniscient, omnipotent, and transcendental 
to all such worldly attributes as hunger; and is by 
nature eternal, pure, conscious, and free; and is 
birthless, undecaying, immortal, fearless, and without 
a second. Idam, this—all that has been referred to as 
this world, diversified through the differences of 
name, form, and action. This world agre, in the 
beginning, before the creation of this world; ash 
was; atma ekah eva, but one Self. 

Objection: Has It ceased to be the same one 
entity? 

Answer: No. 


Objection: Why is it then said, “It was”? 

enrir-T^' Th ° Ug .!! even now that very same single 
Y endures, still there is some distinction. The 
distinction is this: The universe in which the differ- 

00^1^ W Pr “ ent the abS ° Iute by ^ our the 
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ences of name and form were not manifest before 
creation, which was then one with the Self, and which 
was denotable by the word and idea “Self’, has now 
become denotable by many words and concepts as 
well as by the word “Self”, because of its diversifica¬ 
tion through the multiplicity of names and forms. 
The case is analogous with that of foam and water. 
Foam is denoted by the single word and concept 
water before the manifestation of names and forms 
distinct from water; but when that foam becomes 
manifested as (an entity) distinct from water, owing 
to the difference of name and form, then the very 
same foam becomes denotable by many words and 
concepts, viz foam and water, as well as by only one 
word and one concept, viz water. The same is the 
case here. 

Net any at kiweana , there was nothing else whatso¬ 
ever; misat, winking, that was active. (Nor was there) 
anything else (that was inactive). Unlike the Pra- 
dhana of the Samkhyas which is an independent 
entity classed with the non-Selves, and unlike the 
atoms of the followers of Kanada, there remained 
here nothing whatsoever apart from the Self. What 
existed then? The Self alone existed. This is the idea. 
Sah, that Self; being naturally omniscient, iksata , 
thought; even though It was but one. 

Objection: Since the Self was devoid of body and 
senses, how could It think before creation? 

Answer: This is no fault because of Its nature of 
omniscience, in support of which fact is the mantra 
text, “Without hands and feet He grasps and goes” 
etc. (§v. III. 19). With what motive (did He think)? 
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The answer is srjai, let Me create; lokdn, the worlds— 
(viz) ambhas etc. which are the places for the enjoy¬ 
ment of the fruits of work by creatures. 

Having visualised, i.e. deliberated, thus, 




q^JT A H ' Rl 'g lS rl ft ff TT 
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2. He created these worlds, viz ambhas , ?narici y 
mara , That which is beyond heaven is 

ambhas. Heaven is its support. The sky is marici. 
The earth is mara. The worlds that are below are 
the apah. 


Sah , that Self; asrjata , created; i7W/z lokan, these 
worlds; just as in the world an intelligent architect, or 
others, think, “I shall construct a palace etc. accord¬ 
ing to this plan”, and builds up the palace etc. after 
that deliberation. 

Objection: It is logical that architects and others, 
possessed of materials, should raise up palaces etc. 
But how can the Self, devoid of materials, create the 
worlds? 

Answer: This is nothing wrong. Name and form, 
which remain identified with the Self in their unmani¬ 
fested state just like the (undiversified) foam with 
water, and are hence denotable by the word Self, can 
become the material cause of the universe, as water 
becomes that of the manifested foam. Therefore there 
is nothing incongruous in saying that the omniscient 
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Being creates the universe by virtue of Its oneness 
with the materials—viz name and form—which are 
identified with Itself. Or the more reasonable position 
is this: Just as an intelligent juggler, who has no 
material, transforms himself, as it were, into a second 
self ascending into space, similarly the omniscient and 
omnipotent Deity, who is a supreme magician, creates 
Himself as another in the form of the universe. On 
this view, the schools that hold such beliefs as the 
unreality of both cause and effect have no legs to 
stand on and are totally demolished. 

Which are the worlds that He created? They are 
being enumerated: Ambhas, mancih , maram, dp ah. 
Starting with space, he created in due order the 
cosmic egg, and then created the worlds— ambhas 
etc. As for these, the Upanisad itself explains the 
words ambhas etc. Adah , that one—the world that is 
there; parena divam, beyond heaven; is ambhas, is 
denoted by the word ambhas . It is called a?nbhas 
because it holds ambhas, water (cloud). Of that 
world, viz ambhas , dyauh pratisthd. , heaven is the 
support. Antariksam, the sky—that there is below 
heaven is the (world called) maricu Though this 
(last) world is one, it is used in the plural number as 
mancih (or rather maricayah ) because of the diver¬ 
sity of the space covered by it. Or it is so used 
because of its association with the maricayah , rays 
(of the sun). Prthivt, the earth, is mar ah, since beings 
die ( mriyante ) on it. Yah adhastat , the worlds that 
are below—below the earth; tab, they (are); dpalo , 
called dp ah, (lit. water) the word being derived 
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(from the root dp) in the sense of being attained. 1 
Though the worlds are constituted by the five 
elements, still, because of the pre-dominance of water 
(etc. in them), they are referred to, by the synonyms 
of water (etc.), 2 as ambhas , maricih, maram dpah . 

ujjkg. 11^1! 

3. He thought, “These then are the worlds. Let 
Me create the protectors of the worlds.” Having 
gathered up a (lump of the) human form from the 
water itself, He gave shape to it. 

Having created the four worlds that provide sup¬ 
port for the fruits of action, as well as the materials 
for those fruits, for all creatures, sah, He, God; 
iksata , deliberated; again; iti, thus: u Ime nu lokah, 
these then are the worlds, viz ambhas etc., created by 
Me, which will perish if they are devoid of protectors. 
Accordingly, for their preservation, nu srjai , let Me 
create; lokapaldn , the protectors of the worlds.” 
Having deliberated thus, sah, He; samuddhrtya, 
having gathered up; purusam, a human form, pos¬ 
sessed of head, hands, etc.; adbhyah, from the water, 
itself—from the five elements in which water pre¬ 
dominated, and from which He had created (the 
worlds, viz) ambhas etc.—just as a potter gathers 
up a lump of clay from the earth; amurchayat, (He) 

1 Attained by the denizens of the nether worlds. 

8 The word “water” is suggestive of martci etc.—A.G. 

8 And accessories for the achievement of fruits. 
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gave shape to it—that is to say, fashioned it by 
endowing it with limbs, i 


^ncf^Trr ?rr^rwr ettot: 
=^r^r arri^r: 

ftcftrewT ^rtv^rt 
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4. He deliberated with regard to Him (i.e. 
Virat of the human form). As He (i.e. Virat) 
was being deliberated on. His (i.e. Virat’s) mouth 
parted, just as an egg does. From the mouth 
emerged speech; from speech came Fire. The 
nostrils parted; from the nostrils came out the 
sense of smell; from the sense of smell came 
Vayu (Air). The two eyes parted; from the eyes 
emerged the sense of sight; from the sense of sight 
came the Sun. The two ears parted; from the ears 
came the sense of hearing; from the sense of 
hearing came the Directions. The skin emerged; 
from the skin came out hair (i.e. the sense of 
touch associated with hair); from the sense of 

1 He created Virat. 
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touch came the Herbs and Trees. The heart took 
shape; from the heart issued the internal organ 
(mind); from the internal organ came the Moon. 
The navel parted; from the navel came out the 
organ of ejection; from the organ of ejection 
issued Death. The seat of the procreative organ 
parted; from that came the procreative organ; 
from the procreative organ came out Water . 1 

Tam, with regard to Him, (Virat of) that human 
form; He abhyatapat, undertook tapas (lit. austerity), 
i.e. He deliberated over, or resolved about, Him; for a 
Vedic text says, “Whose tapas is constituted by 
knowledge” (Mu. I. i. 9). Tasya abhitaptasya, of 
that (Virat), of the lump (that was Virat’s body), 
when subjected to the tapas or resolution of God; 
mukham nirabhidyata, the mouth parted—a hole in 
the shape of the mouth emerged, just as the bird’s 
egg bursts. Mukhat, from (that) mouth, that had 
parted; was brought into existence vdk, the organ of 
speech; vdcah, from that vdk; was produced agnih , 
Fire, (the deity) that presides over vdk and is a 
regional protector. Similarly ndsike nirabhidyetdm , 
the nostrils parted; nasikdbhydm prdnah, from the 
nostrils emerged the sense of smell; prdndt vayuh y 
from the sense of smell was formed Vayu, Air. In 
all cases, the seat of the organs, the organs, and the 
deity—these three emerged in succession. Aksini , the 
two eyes; karnau, the two orifices of the ears; tvak , 
skin—(all these which are the seats of the organs), 
(and) hrdayam , heart (which is the) seat of the inter- 

1 Thus originated the presiding deities of the organs from 
the limbs of Virat. 
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nal organ; manah , mind, the internal organ; nabhih, 
the navel (i.e. the root of the anus), which is the focal 
point of the vital forces. The organ of ejection 
(seated at the anus) is called apanah , because of its 
association with Apana (the vital force that moves 
down). From that originated its presiding deity 
mrtyuh , Death. As in the other cases, so sisnam , the 
seat of the organ of generation was formed. Its organ 
is retas , semen—the organ meant for discharging 
semen being called semen from the fact of its associa¬ 
tion with semen. From semen (i.e. the procreative 
organ) emerged (its deity) dpah , Water. 


CHAPTER II 


?tt ^rr: 
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1. These deities, that had been created, fell into 
this vast ocean. He subjected Him (i.e. Virat) to 
hunger and thirst. They said to Him (i.e. to the 
Creator), “Provide an abode for us, staying where 
we can eat food.” 


Tab etdh devatah , these deities—Fire and others; 
srstdh, that had been created, as the rulers of the 
regions, by God; (fell) asmin , into this; mahati arnave y 
vast ocean—of the world which is like a vast ocean. 



28 Eight Upanisads [Lii.l 

that is filled with the water of sorrow arising from 
ignorance, desire, and action; that is infested with 
huge sea-animals in the form of acute disease, and 
age, and death; that has no end and limit and pro¬ 
vides no resting place; that affords only momentary 
respite through the little joy arising from the contact 
of senses and objects; that is full of the high waves 
in the shape of hundreds of evil, stirred up by the 
gale of hankering for the objects of the five senses; 
that resounds with the noise of cries and shrieks of 
“alas! alas!” etc., issuing from the beings condemned 
to various hells like Maharaurava; that has the raft 
of knowledge , furnished with such provisions for the 
way as truth, simplicity, charity, compassion, non¬ 
injury, control of inner and outer organs, fortitude, 
etc., that are the embellishments of the heart; that 
has good company and renunciation of everything as 
its track; and that has emancipation as its shore. Into 
this vast ocean prapatan, (they) fell. This is the 
construction. Hence the idea sought to be imparted 
here is that even the attainment of the state of merger 
in the deities, viz Fire and others, that was explained 
(earlier), and that is the result of the combined 
practice of meditation and karma —(even this) is not 
adequate for the removal of the sorrows of the world. 
Since this is so, therefore, after having grasped this 
fact, one should, for the eradication of all the worldly 
miseries, realise the supreme Brahman as the Self of 
one s own as also of all beings—the Self which is 
possessed of the characteristics to be mentioned here¬ 
after, and which has been introduced as the source 
of the origination, continuance, and dissolution of the 
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universe. Therefore in accordance with the Vedic 
text, “There is no other path for reaching there’" 
(Sv. III. 8, VI. 15), it follows that, “This, that is the 
knowledge of the oneness of Brahman and the Self, 
is the path, this is the karma ., this is Brahman, this is 
truth” (Ai. A. II. i. 1). 

(He, the Creator) anvavfirjat , suffused, i.e. en¬ 
dowed, tam, Him—who was the source of the organs, 
their seats, and their deities, the Being (i.e. Virat) 
who was the first begotten and the Self in the form 
of a lump; asanaya-pipasabhyam, with hunger and 
thirst. Since He (the first begotten), the source of 
all, was afflicted with the defects of hunger etc., His 
products, the deities, are also subject to hunger etc. 
Then tab, those deities; being afflicted with hunger 
and thirst; enam, to Him, to the grandsire, to the 
Creator (of the body of Virat); abruvan , said; iti, 
this: “ Frajanihi , provide; nab, for us; dyatanam, 
an. abode; pratisthitdh yasmin , staying where—and 
becoming able; annam addma , we can eat food. 

tTTWt JTWFRtTT 3Tf*5T I I 
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2. For them He (i.e. God) brought a cow. 
They said, “This one is not certainly adequate 
for us.” For them He brought a horse. They said, 
“This one is not certainly adequate for us.” 

God, having been told so, tabhyai,% for them, for 
the deities; anayat gam, brought a cow; having 
gathered up a lump of the size of a cow from that 
very water, just as before, and having fashioned it, 
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He showed it to them. Tab, they; on their part, 
having seen the bovine form; abruvan, said: “Ayam, 
this one—this lump; na vai, is not certainly; alam, 
adequate; nab, for us—fit to serve as a seat while 
eating food; that is to say, it is not sufficient so far as 
eating is concerned. The cow having been rejected, 
He may at, brought; asvam, a horse; tabby ah, for 
them. Tab, they, abruvan, said; iti, this—just as 
before: “Ayam na vai alam nab, this is not certainly 
serviceable for us.” 

cTTW: gWTFRrTT 
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3. For them He brought a man. They said, 
“This one is well formed; man indeed is a crea¬ 
tion of God Himself.” To them He said, “Enter 
into your respective abodes.” 

When all else had been rejected, tabhyah, for 
them; may at (He) brought; purusam, a man, their 
progenitor. 1 Having seen that man, that was their 
source, they became free from misery, and tab, they; 
abruvan , said; iti , this: “This abode is sukrtam bata, 
well created, to be sure.” As a result purusalp vava, 
man is indeed; sukrtam , virtue itself—he having there¬ 
by become the source of all virtuous deeds.- Or he 
is called sukrta, (lit.) created by oneself, because God 
created man by Himself, through His own Maya.* 

'Who conformed in features to Virat, their origin. 

Since they pronounced man as sukrta, therefore man acts 
virtuously even today. 

’Man was a good product, since God created him inde- 
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God thought that this abode was liked by them, since 
all beings love the source from which they spring; and 
so He abravit, said; tab, to them; iti, this: “ Pravisata , 
enter; yathayatanam , into the respective abode—into 
the dwelling that suits each for such activities as 
.speaking etc. 


5^ snfowg: srmt ?nf%% 
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4. Fire entered into the mouth taking the form 
of the organ of speech; Air entered into the 
nostrils assuming the form of the sense of smell; 
the Sun entered into the eyes as the sense of sight; 
the Directions entered into the ears by becoming 
the sense of hearing; the Herbs and Trees entered 
into the skin in the form of hair (i.e. the sense 
of touch); the Moon entered into the heart in the 
shape of the mind; Death entered into the navel 
in the form of Apana (i.e. the vital energy that 
presses down); Water entered into the limb of 
generation in the form of semen (i.e. the organ 
of procreation). 


Just as the commander of armies etc. (enter into 


pendently of servants and accessories. Sukrta is thus explained 
in three senses—good product, virtue, created by oneself. 
( sva ). 
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a city at th e bidding of the king), so having § ot 
! e Sssion of God in the words, “Let tbs be so , 
agnih, Fire, the deity that identifies himse wi 
orffan of speech; bhutva, becoming, vak, S P ’ 

vravi&t, entered; mukham, into the mouth, whic wa 
L source. Similarly are the rest to be explained. 
Yayuh, Air; entered nasike, into the nostrils. i y * 
the Sun; aksini, into the eyes; dihh, the D j‘ re ^°” ‘ 
kctnuu, into the ears; osadhi-vamspatuyah the tierDs 
an d Trees; tvacm, into the skin; cmdrmnah, the 
Moon; hfdnyrn, into the heart; mrtyuh, eat , 
nabhm, into the navel (i.e. the root of t e anus;,. 
apah, Water, sisnam , into the generative organ. 


STScTR T3rrf*n*rf*T5F3T inl^llcr 


s. To Him Hunger and Thirst said, Provide 
for us (some abode).” To them He sai , 
provide your livelihood among these very go s, 
I make you share in their portions.” Therefore 
when oblation is taken up for any deity whichso¬ 
ever, Hunger and Thirst become verily sharers 
with that deity. 


When the gods had thus found their abodes, 
afanaya-pipase, Hunger and Thirst, being without 
abodes; abriitam, said; to that God: “ Avabhyam , for 
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us; abhiprajdnihi, think of, i.e. provide; some abode.” 
God, having been told thus, abravit, said; te, to them 
two—to Hunger and Thirst: “Since you are but 
feelings, you cannot possibly enjoy food without 
being supported by some conscious being. Therefore 
etdsu eva, among these beings themselves; devatdsu, 
among the deities, viz Fire etc.—in the corporeal 
context, as also in the divine context; dbhajdmi vdm, 
I favour you by assigning your livelihood. Karomi , 
I make you; bhdginyau , sharers; etdsu, among these 
gods. Whatever allotment, consisting of oblation etc., 
is assigned to any deity, I make you share in that 
very portion.” Since God ordained thus in the begin¬ 
ning of creation, tasmdt , therefore; even today; yasyai 
kasyai ca devatayai, for whichsoever deity; havih , 
oblation—such as porridge, cake, etc.; grhyate , is 
taken up; as yam, in that deity; asandyd-pipdse, Hunger 
and Thirst; bhdginyau eva bhavatah , become sharers 
indeed. 


CHAPTER III 


?r 3 ^srr 
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1. He thought, “These, then, are the senses and 
the deities of the senses. Let Me create food for 
them.” 


Sah, He God; iksata , thought; thus. How? “ Ime 
mi, these then are; lokdh ca lokapdldh ca, the senses 
and their deities—that have been created by Me and 
dowered with hunger and thirst; therefore these can- 
3 
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not subsist without food. Accordingly, srjcci (which 
is the same as srje ), let Me create; anncm, food; ebhyah , 
for these—the deities of the senses/’ Thus is seen in 
the world the independence of lordly persons with 
regard to extending favour or disfavour to their own 
people. Therefore the supreme Lord, too, has inde¬ 
pendence in the matter of favouring or disfavouring 
all, since He is the Lord of all. 

qfet l ’Md I *rr 
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2. He deliberated with regard- to the water. 
From the water, thus brooded over, evolved a 
form. The form that emerged was verily food. 

Sah, He, God; being desirous of creating food; 
abhyatapat, deliberated with regard to; apah, water, 
already mentioned. Tabhyah abhitaptdbhyah, from 
the water that was brooded over, and that formed the 
material; ajdyata, evolved; murtih, a solid form—that 
could provide support for others and that comprised 
the moving and the unmoving. Yd vai sa murtih 
ajayata, the moulded form that evolved; tat annam 
mi, that (formed thing) is verily food. 

g5TT- 
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3. This food, that was created, turned back 
and attempted to run away. He tried to take it 
up with speech. He did not succeed in taking it 
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up through speech. If He had succeeded in taking 
it up with speech, then one would have become 
contented merely by talking of food. 

Tat enat annam , this aforesaid food; that was 
srstam, created—in the presence of the senses and 
their deities. As a mouse, for instance, when in the 
presence of a cat, thinks, “This is an eater of food and 
is Death to me”, and moves back, similarly this food 
became pardn , turned back; and atyajighdmsat, 
wanted to go beyond the reach of the devourers;— 
began to run away. When that sum total of the organs 
and their deities, that formed the lump called the 
body and senses (of Virat), realised that intention of 
the food, but did not notice other eaters of food. He 
Himself being the first begotten, He ajighrksat, tried 
to take up; tat , that food; vacd, through speech, through 
the act of speaking. Na asaknot . He did not succeed. 
grahitum tat, to take up that, vacd, through speech 
through speaking. Yat, if; sah , He, the First Born, 
the first embodied Being; agrahaisyat, had taken up; 
enat, this food; vacd, through speech; then everyone, 
being a product of the First Born; atrapsyat , would 
have become satisfied; abhivydlortya eva annam, 
merely by talking of food. But, as a matter of fact, this 
is not the case. Hence we understand that the First 
Born, too, did not succeed in grasping food through 
speech. The remaining portions are to be similarly 
explained. 
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4. He tried to grasp that food with the sense 
of smell. He did not succeed in grasping it by 
smelling. If He had succeeded in grasping it by 
smelling, then everyone would have become 
contented merely by smelling food. 





5. He wanted to take up the food with the eye. 
He did not succeed in taking it up with the eye. 
If He had taken it up with the eye, then one 
would have become satisfied by merely seeing 
food. 




6. He wanted to take up the food with the ear. 
He did not succeed in taking it up with the ear. 
If he had taken it up with the ear, then one would 
have become satisfied merely by hearing of food. 
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7. He wanted to take it up with the sense of 
touch. He did not succeed in taking it up with 
the sense of touch. If He had taken it up with 
touch, then one would have been satisfied merely 
by touching food. 
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8. He wanted to take it up with the mind. He 
did not succeed in taking it up with the mind. If He 
had taken it up with the mind, then one would 
have become satisfied by merely thinking of food. 


tairuetrsrg i ie.ii 

9. He wanted to take it up with the procreative 
organ. He did not succeed in taking it up with the 
procreative organ. If He had taken it up with the 
procreative organ, then one would have become 
satisfied by merely ejecting food. 


cKma mtssm Jiit 3J5T5- 
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10. He wanted to take it up with Apana. He 
caught it. This is the devourer of food. That vital 
energy which is well known as dependent on food 
for its subsistence is this vital energy (called 
Apana). 


Being unable to take up the food through nose, 
eye, ear, skin, mind, and the generative apparatus, 
that is to say, through the activity of the respective 
organs, at last He ajighrksat, wanted to take up the 
food; apmern, by Apana (the indrawing energy of) 
air—through the cavity of the mouth. Tat avayat, 
(He) took up that—that food thus; He ate it. There- 
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fore sah esah, this Apana air; annasya grahah , (is) the 
devourer of food. Yat vayuh (should be rather yah 
vayuh), the vital energy that; is annayuh vai, well 
known as dependent on food, for its subsistence; is 
esah, this one; Yat vayuh , that is the vital energy, 
called Apana. 1 
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11. He thought, “How indeed can it be there 
without Me?” He thought, “Through which of 
the two ways should I enter?” He thought, “If 
utterance is done by the organ of speech, smelling 
by the sense of smell, seeing by the eye, hearing 
by the ear, feeling by the sense of touch, thinking 
by the mind, the act of drawing in (or pressing 
down) by Apana, ejecting by the procreative 
organ, then who (or what) am I?” 

Having thus made the existence of the congress 
of senses and their deities dependent on food, like the 
existence of a city, its citizens, and its rulers, sah, He; 
iksata, thought—like the ruler of the city, while cogi¬ 
tating thus: “Katham nu , how indeed; mat-rte, with¬ 
out Me, the master of the city; syat, can there be; 

The eater of food is not the Self, but the vital energy 
that manifests itself as inhah'no- err. 
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idem, this thing—this activity belonging to the body 
and senses that will be spoken of; since it is meant 
for somebody else? Yadi vdea abhivydhrtem , if speak¬ 
ing is encompassed by the organ of speech. The mere 
use of speech etc. will become useless, will not take 
place in any way, just as offerings and praise that are 
made and sung by citizens and bards in honour of their 
lord become useless when their lord is not there. 
Therefore just as the king is with regard to the city, 
so I should be there as the supreme lord, the ruler, the 
witness of virtue and vice, and the enjoyer. It is a 
logical necessity that the combination of the effects 
(i.e. body and the organs) should be meant for some¬ 
body else. If this necessity can be fulfilled even with¬ 
out Myself who am a conscious being and by whom 
enjoyment through them is sought for, just as much as 
the activities of a city and its citizens can be sought 
to be explained without their lord, atha, then; kah 
aham , who or what, and whose lord am I? If, after 
entering into the combination of body and senses, I do 
not witness the fruits of utterances etc. made by 
speech etc., just as a king, after entering a city, 
observes the omissions and commissions of the officers, 
then nobody will understand or think of Me as, “This 
one is a reality and is of this kind.” Contrariwise, I 
shall become cognisable as the conscious reality who 
knows as His objects such activities as utterance etc. 
of the organs of speech etc., and for whose sake exist 
these utterances etc. of such composite things as 
speech and so on, just as the pillars, walls, etc., that 
enter into the construction of a palace etc., exist for 
the sake of somebody else who is sentient and does 
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not form a part of that structure. Having reasoned 
thus, sah, He; Iksata , thought, iti, thus: “Katarem 
prctpadyai through which shall I enter? There are two 
ways of entrance into this composite thing—the fore 
part of the foot and the crown of the head. Katarena, 
by which of these two, paths; prapadyai (or rather, 
prapadyeya ), should I enter; into this city of the 
aggregate of body and senses?” 

Having considered thus and having deliberated, 
“That being so, I should not enter through the lower 
way—viz the two tips of the feet—that is the path of 
entry for My servant Prana (the Vital Force), that is 
commissioned to act in every way on My behalf. 
What then (should I do)? As a last resort, let me 
enter by splitting up the crown of its head”—having 
thought so, just like a human being who performs 
what he thinks. 

sftrrw srcr snwr l &rr 
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12. Having split up this very end, He entered 
through this door. This entrance is known as 
vidrti (the cleft entrance). Hence it is delightful. 
Of Him there are three abodes—three (states of) 
dream. This one is an abode, this one is an abode, 
this one is an abode. 

Sah, He, the Creator God; etam eva simanam 
vidarya, having cleft this very end, having made a 
hole into, the farthest point where the parting of the 
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hair occurs; etaya, dvdrd> through this gate, this 
entrance; prapadyata, entered; into this world, i.e. into 
this conglomeration of body and senses. This one is 
that entrance that becomes well known from the fact 
of the perception inside, (the mouth) of the taste etc. 
of oil and other things when .these are applied on the 
crown of the head for a long time. Sd esa dvdh, this 
door; vidrtih mma , is well known as vidrti (the cleft 
one), because of its having been cleft. As for the 
other entrances—viz the ear etc.—they are neither 
perfect nor the sources of joy, since they are com¬ 
mon passages meant for those occupying the places of 
servants etc. But this passage is only for the supreme 
Lord; tat , hence; etat ndndanam, this one is productive 
of joy. Ndndana is the same as nrndana , the lengthen¬ 
ing being a Vedic licence. It is so called because one 
revels ( nandati) by reaching the supreme Brahman 
through this door. Tasya , of Him, who, after having 
created thus, entered (the body) as an individual soul, 
like a king entering a city; there are tray ah avasathdh , 
three abodes—viz the right eye—the eye-ball, the 
seat of the sense (of vision)—during the waking state; 
the mind inside, during the dream state; and the space 
within the heart, during the state of deep sleep. Or 
the three abodes may be the ones that will be enu¬ 
merated, viz the body of the father, the womb 
of the mother, and one’s own body. (He has) trayah 
svapndh , three dreams, that are known as waking, 
dream, and deep sleep. 

Objection: The waking state is not a dream, it 
being a state of consciousness. 

Answer: Not so, it is verily a dream. 
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Objection: How? 

Answer: Since there is no consciousness of one’s 
own supreme Self, and since in it are perceived unreal 
things as in a dream. 

Ay am, this one—the right eye; is the first avasathah , 
abode; the second is the mind inside; and the space 
within the heart is the third. u Ayam avasathah , this 
is an abode” is only a recounting of what is already 
enumerated. Residing alternately as identified with 
those abodes, this individual soul sleeps deeply for 
long through natural ignorance, and does not wake 
up, though experiencing the blows of sorrow that 
arise from the concurrence of many hundreds of 
thousands of calamities and fall like the thumps of a 
heavy club. 

sr qafo 3^ m townrw gg q q tffM 1 \\\\\\\ 

13. Being born, He manifested all the beings; 1 
for did He speak of (or know) anything else? 2 
He realised this very Purusa as Brahman, the most 
pervasive, thus: “I have realised this.” 

Sah jatah , He being born, having entered into the 
body as the individual soul; abhivyaikhyat , manifested; 
bhutani , the beings. When, by good luck, a teacher 


He knew and spoke distinctly of them as identified with 
Himself thus: “I am a man”, “I am blind”, “I am happy”, 
etc. 

2 That is to say, He neither perceived, nor spoke of anyone 
besides Himself. As He did not perceive any difference, He 
identified Himself with the individual soul. 
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of supreme compassion beat near his ears the drum 
of the great sayings of the Upanisads whose notes 
were calculated to wake up the knowledge of the 
Self, then the individual apccsyat , realised; etam eva, 
this very; puruscmt , Purusa (as (Brahman)—the 
Purusa that is being discussed as the Lord of creation 
etc., who is called Purusa because of residence 
(sayam, i.e. existence) in the city ( puri) (of the 
heart). (He realised Him) as brahma. Brahman, the 
Great; that is tatcnnam (by adding the missing ta, and 
taking the form tatatamam, the word means) the 
most pervasive, the fullest, like space. How (did he 
realise)? “I adarsam, have seen; idem, this one—this 
Brahman, that is the real nature of my Self.” The 
elongation (of i in itt) is in accordance with the rule 
that in the case of a word suggesting deliberation, the 
vowel gets lengthened. 1 

qdarffcrr ^rn ll^il 



14. Therefore His name is Idandra. He is verily 
known as Idandra. Although He is Idandra, they 
call Him indirectly Indra; for the gods are verily 
fond of indirect names, the gods are verily fond 
of indirect names. 

x The elongation suggests that he first considered whether 
Brahman had been fully realised or not and then got the 
conviction, “It is fully realised”. This conviction led to full 
satisfaction. 
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Since He realised Brahman as “this” (i.e. directly) 
—“the Brahman that is immediate and direct, the 
Self that is within all” (By. III. iv. 1)—therefore from 
the fact of seeing as “idem, this”, the supreme Self 
is idetndrah nrnna, called Idandra. God is idmdrah ha 
vai ndma, verily known as Idandra, in the world. 
Tam idmdrcm santern, Him who is Idandra; they, 
the knowers of Brahman; dcaksate, call; paroksena, 
indirectly, by a word denoting a remote thing; indrah 
iti, as Indra. (They call Him thus) for the sake of 
conventional dealings, they being afraid of referring 
by a direct name, since He is the most adorable. So 
it follows that, hi, inasmuch as; devah , the gods; are 
paroksapriydh iva, verily fond of indirect names; it 
needs no mention that the great Lord, the God of all 
the gods, must be much more so. The repetition (in 
paroksapriyah etc.) is to indicate the end of the Part 
(I) that is being dealt with. 



PART II 


CHAPTER I 

Introduction: The purport of the Fourth 1 (i.e. 
First) Part (just finished) is this: The Reality, that 
is the creator, preserver, and destroyer of the uni¬ 
verse, and is transcendental, omniscient, omnipotent, 
and all-knowing, created in due order, this entire 
universe beginning with space, without the help of 
any substance other than Himself. Then He entered 
by Himself into all living creatures for the sake of 
self-realisation. And having entered there, He realised 
directly His own Self in its reality as “I am this 
Brahman.” Therefore He is the only one Self in all 
bodies and there is none besides. And so everybody 
else, too, should realise thus: “He is my Self” (Kau. 
III. I. 8), “I am Brahman” (Bp. I. iv. 10). 2 Moreover, 
it has been said here, “In the beginning this was but 
the absolute Self alone” (Ai. I. i. 1), and “Brahman 
that is the most pervasive” (Ai. I. iii. 13), and so also 
in other Upanisads. 

Objection: For the One that is all-pervasive and 
that is the Self of all, there is not so much as the 
point of a hair unoccupied. Therefore how could He 
enter by splitting the end like an ant entering into a 
hole? 

1 Fourth, counting from the First Part of the Aranyaka in 
which this Upanisad is included. 

2 In the commentary the two texts seem to have become 
combined. 
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Answer: This is but an insignificant question to 
be posed when there are so many others that can be 
asked here. That without organs He thinks; that 
without the help of anything He created this universe; 
that gathering up (a lump of) the human size from 
water, He gave it shape; that from His brooding 
parted the mouth etc., from which emerged Fire etc., 
the presiding deities of the organs; that the deities 
became associated with hunger and thirst; that they 
prayed for abodes; that cows etc. were shown to 
them; that they entered into their respective abodes; 
that the created food ran away; that there was an 
attempt at taking it up with the organ of speech etc. 
—all these are on a par with the (problem of) split¬ 
ting the end and entering. 

Objection: Then reject all this as incoherent. 

Answer: No, there is no fault, since all this is but 
eulogistic, 1 the only thing sought to be taught being 
the knowledge of the Self. Or a better explanation is 
that the Deity, who is omniscient and omnipotent and 
is a great conjurer, created all this like a magician; 
but the parable etc. are elaborated here for the sake 
of easy instruction and comprehension just as it is 
done in ordinary life. For the mere acquaintance with 
anecdotes regarding creation etc. leads to no useful 
result, whereas it is well known in all the Upanisads 
that from the knowledge of the unity of the Self 
follows immortality as a result; and the same fact is 
in evidence in the Sm^tis like the Gita in such sen¬ 
tences as “(He sees, who sees) the Lord Supreme, 

x Artbavdda , meant for emphasising something other than 
the idea conveyed literally. 
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existing in all beings, (deathless in the dying)” (XIII. 
27). 

Objection: There are three souls: One is well 
known in the world and in all the scriptures as the 
transmigrating soul that enjoys and acts. The second 
soul is God, the creator of the universe, the intelligent 
one. And He is inferable from the logical ground 
shown in the scriptures, viz the creation of bodies and 
worlds fitted with many localities that are suitable 
for the enjoyment of the fruits of actions of innumer¬ 
able beings, just as an architect etc. possessed of the 
requisite skill and knowledge can be inferred from the 
fact of the construction of a town, a palace, etc. The 
third is the all-pervading Consciousness (Purusa) 
presented by the Upanisads alone and well known 
from such texts as: “From where speech turns back” 
(Tai. II. iv. 1), “Not this, not this” (Br. III. ix. 26). 
Thus there are three selves distinct from one another. 
That being so, how can it be known that the Self is 
one without a second and transcendental? 

Vedantist: As to that, how is the individual soul 
even known? 

Opponent: Is he not known as the hearer, thinker, 
seer, teacher, maker of (inarticulate) sound, perceiver, 
and knower? 

Vedantist: Is it not contradictory to say of him, 
who is known through the act of hearing etc., that 
“He thinks without being thought of, he knows 
without being known” (Br. III. viii. 11, Ke. I. i. 6), 
and that “You cannot think that which is the thinker 
of thought; you cannot know that which is the 
knower of knowledge” (B{\ III. iv. 2) etc.? 
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Opponent: True, it will involve a contradiction 
if the individual soul is known directly like happiness 
etc. But as a fact, direct perception is denied by 
“You cannot think that which is the thinker of 
thought” etc. But he is known through such inferen¬ 
tial ground as hearing. Hence how can there be a 
contradiction? 

Vedantist: How is he known even through such 
ground of inference as hearing? For when the Self 
is engaged in hearing an audible sound, it cannot 
have the actions of thinking and knowing with regard 
to itself or anything else, since it is engrossed in the 
mere act of hearing. So also with regard to other acts 
like thinking. And the acts of hearing etc. pertain 
to their own objects only (and not to their subjects); 
not that the act of thinking by the thinker can occur 
with regard to anything outside the thinkable. 1 

Opponent: Is not the mind able to think of every¬ 
thing? 

Vedantist: Truly this is so; still no thinkable can 
be thought of without the thinker. 2 

Opponent: Granted this is so, what follows? 

Answer: This will be the accruing result here. He 
who is the thinker of all will simply be the thinker, 
and he will not be an object of thought. And there is 
not a second thinker who can think of that thinker. 
Should he be thinkable by the Self, then there will be 
two Selves—the one being the Self by which the 
(thinking) Self is thought of and the other the Self 

^he Self is not a thinkable object. 

2 Mind being only an instrument for the Self, an agent 
has to be posited to make the act of thinking possible. 
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which is thought of. Or the same Self will be split 
into two halves, like a bamboo, to become the thinker 
and the thinkable. But it is illogical either way. This 
is analogous to the case of two lamps which, because 
of their similarity, cannot be (mutually) the illumina¬ 
tor and the illumined. Besides, the thinker, while 
engaged in thinking the thinkable object, has no time 
left out from the process of thinking during which 
to think of himself . 1 Even on the supposition that the 
thinker thinks of the Self through the grounds of 
inference, there will spring up two Selves—the one 
that is inferred through logical grounds, and the other 
that infers. Or the same Self will be split up. And 
so there will be the defect already mentioned. 

Objection: If the Self be not known either through 
perception or inference, why is it said, “One should 
realise thus: ‘He is my Self?’ ” (Kau. III. 9)? Or why 
is the Self called the thinker and the hearer? 

Answer: Is it not a fact that the Self is possessed 
of such qualities as the capacity of hearing ; 2 and is it 
not well known (in the Upanisads) that It is free 
from such qualities as the capacity of hearing? What 
inconsistency do you find here? 

Opponent: Though it may not strike you as 
incongruous, to me it is so. 

Veddntist: How? 

Opponent: When the Self is a hearer. It is not a 
thinker; and when It is a thinker, It is not a hearer. 
That being so, It becomes a hearer and a thinker 

x The mind engages not in the Self but in things external 
to It. 

2 The Self is the eternal hearer, seer, etc. 

4 
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from one point of view, while from another It is 
neither a hearer nor a thinker. So with regard to 
other situations. That being so, how can you avoid 
the feeling of an irreconcilability in the face of the 
doubt that crops up as to whether the Self possessed 
of the capacity to hear etc., or possessed of the 
opposite quality of not being able to hear etc.? At the 
time when Devadatta moves, he is not stationary, but 
is moving to be sure; and when he is motionless, he 
is not moving, but staying on. During such a period 
he can be either moving or staying as an only exclusive 
alternative; but he cannot be both moving and staying 
continuously. The same is the case here. Similar (also) 
is the view, in this matter, of the followers of Kaoada 
and others, according to whom the Self is called a 
hearer, a thinker, and so on because of Its being occa¬ 
sionally possessed of hearing etc. For they say that 
the knowledge is a product of contact (between the 
mind and the senses), and that this contact is not 
simultaneous. And (as a proof) they adduce such an 
argument as: u My mind was occupied with some 
other object, so I did not see this.” And (they argue 
that) it is proper to accept the non-simultaneity of 
knowledge as a logical ground for inferring the exist¬ 
ence of mind. 1 Let this be so. What do you lose if it 
be so? 

Veddntist: Let it be so if it be logical and if it 

Tf the mind did not exist, then all the senses, when 
simultaneously' in contact with their objects, would perceive 
all the objects. But this is not a fact. So the Vaisesikas 
believe in an atomic mind that gets connected with the senses 
in succession. 
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pleases you. But it cannot be the meaning of the 
Upanisads. 

Opponent: Is it not implied by the Upanisads that 
the Self is the hearer, thinker, etc.? 

Vedantist: No, since there is the statement that It 
is not the hearer, thinker, etc. 1 

Opponent: Was not that position* denied by you 
by saying that It is occasionally so? 

Vedantist: No, for by me the Self is accepted as 
the eternal hearer etc., according to the Vedic text, 
“For the listener’s function of hearing can never be 
lost” etc. (Br. IV. iii. 27). 

Objection: If on that view eternal hearing is 
admitted, there will be the simultaneous origin of (all 
kinds of) knowledge that will contradict experience; 
besides, this will lead to the assumption of absence of 
ignorance in the Self. And that is unacceptable. 

Answer: Neither of the defects arises, since accord¬ 
ing to the Upanisads, the Self can become the hearer 
etc. through Its (inherent) power of hearing etc. 2 
(Br. III. iv. 2). The seeing etc., by the impermanent 
and gross eyes etc. that are subject to conjunction and 
disjunction (with their objects), are impermanent 
indeed, just as is the burning of fire because of its 
production from contact with hay etc. Not that the 
eternal and formless Self, which is free from the 
attributes of conjunction and disjunction, can have 
transitory qualities like seeing etc. that are caused 
by contact. In support of this is the Vedic text: “The 

1 Seems to be a reference to Br. IV. iv. 2. 

2 By virtue of Its being the witness of all mental changes 
involved in the acts of hearing etc. 
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vision of the witness can never be lost” etc. (Bp 
IV.iii. 23). From this it follows that there are two 
kinds of vision—the transitory vision of the eye and 
the eternal vision of the Self. Similarly, there are two 
kinds of hearing—the transitory hearing of the ear 
and the eternal hearing of the Self. So also are there 
two kinds of thinking and two sorts of knowing—the 
external and the internal. For on this view alone, 
and in the way it has been shown, does the Vedic text 
“The seer of seeing and the hearer of hearing” (Bp 
III. iv. 2) become justifiable. It is a matter of experi¬ 
ence, too, that the vision of the eye is non-eternal, 
inasmuch as it is lost or regained in accordance as the 
disease, called Timira, sets in or is cured. Similar 
is the case with hearing and thinking. And the eter- 
nality of the vision of the Self is well known in the 
world, for a man whose eyes have been plucked out 
says, “My brother has been seen by me in dream 
today.” Similarly, a man who is known to be deaf 
may say, “A mantra, has been heard by me today in 
dream”, etc. Should the eternal vision of the Self 
be produced merely through the contact of the eye, 
it should be destroyed on the destruction of the latter; 
and then a man whose eyes are plucked out should 
not perceive blue, yellow, etc. in dream. Moreover, 
such Vedic texts as, “The vision of the witness can 
never be lost” etc. (Bp IV. iii. 23), would be illogical; 
and the same will be the fate of such Vedic texts as, 
“That is the eye in a man through which one sees in a’ 
dream.” The logical position is this: The eternal 
vision of the Self witnesses the ephemeral external 
vision; but since the external vision has such changing 
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attributes as growth and decay, the vision of the Self 
that witnesses it, appears accordingly and seems to be 
ephemeral owing to the error of men. The case is 
similar to that of the vision fixed in a whirling fire¬ 
brand or such other things, where the vision seems to 
be revolving (as the latter does). And in confirmation 
of this is the Vedic text, “It thinks as it were, and 
shakes as it were” (Br. IV. iii. 7). Hence the vision 
of the Self being eternal, it can have neither simul¬ 
taneity, nor the opposite of it. But for the ordinary 
people, owing to their preoccupation with the external 
limiting adjuncts, and for the logicians, owing to their 
remaining outside scriptural tradition, it is quite pos¬ 
sible to have the erroneous idea that the vision of the 
Self is impermanent. 

The imagination of difference among God, the 
individual soul, and the supreme Self can also be 
traced to this error; and equally erroneous it is to 
fancy such ideas as “it is”, “it is not” with regard to 
the eternal and unconditioned vision of that Entity in 
which all the variations of speech and mind (i.e. name 
and form) get unified. He who entertains, with regard 
to that Reality beyond all speech and mind, any idea 
of fancying that It exists, or It does not exist; that It 
is one, or that It is many; that It has attributes, or 
that It has not; that It knows, or that It does not; 
that It is active, or that It is not; that It is fruitful, or 
that It is fruitless; that It has a seed, or that It is seed¬ 
less; that It is happiness, or that It is misery; that It 
is inside, or that It is outside; that It is void, or that 
It is not; or that It is different from me, or that It is 
I;—(that man) may as well wish to roll up the sky 
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like leather, to ascend there with his feet, or to trace 
the footprints of the fish and birds in water and sky; 
for the Vedic texts declare: “Not this, not this” (Bp. 
III. ix. 26), “From which words turn back” (Tai. 

II. iv. 1), and so on. And there is the mantra text, 
“Who indeed knows?” etc. (R. I. xxx. 6). 

Objection: How does he, then, get the realisation, 
“He is my Self”? Tell me, how can I realise Him as, 
“He is my Self.” 

Answer: Apropos of this, they relate a story: An 
idiot, who committed some guilt was told, “Fie on 
you! You are no man!” Because of his stupidity he 
approached somebody to get the conviction that he 
was a man and told him, “Tell me who I am.” The 
latter understood his silliness and said, “I shall make 
you understand by degrees.” And then after proving 
that he was not a motionless thing, and so on, he (the 
teacher) concluded with, “You are none other than a 
man.” That dullard then told him, “You who started 
to enlighten me have become silent. Why do you not 
instruct me?” That sentence of yours is just like this. 
How can he, who does not understand himself to be 
a man when told, “You are none other than a man,” 
understand himself to be a man even when told, “You 
are a man”? Therefore the process to be followed in 
enlightening about the Self is as it is set forth in the 
scriptures and nothing else; for hay etc. that can be 
consumed by fire are not burnt by anything else. 
It is because of this that the scripture, which started 
to impart knowledge about the nature of the Self, 
stopped after declaring “Not this, not this” (Br. 

III. ix. 26), just as it was done in the story after deny- 
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ing all that was other than man. And similar are the 
texts, “Without interior or exterior” (Bp. II. v. 19 ,' 

III. viii. 8), “This Self, the perceiver of everything, is 
Brahman. This is the teaching” (Bp. II. v. 19 ), “Thou 
art That” (Ch. VI. viii-xvi), “But when to the knower 
of Brahman, everything has become the Self, what 
should one see and through what?” (Bp. II. iv. 14 ), 

IV. v. 15 ); and there are still others. 

As long as one does not realise thus this Self that 
has been described, so long does one accept the limit¬ 
ing adjunct, 1 possessed of the external and imperma¬ 
nent vision, as one’s Self; and considering through 
ignorance the attributes of the limiting adjuncts as 
one’s own, one transmigrates under the influence of 
ignorance, desire, and action, by rotating again and 
again through the regions of the gods, animals, and 
men, that range from Brahma to a clump of grass. 
While transmigrating thus, one rejects the body 
assumed earlier, and giving it up, accepts another. In 
the course of showing what states one experiences as 
one continues thus without a break in the current of 
birth and death, as though in a river, the Upanisad 
says with a view to generating detachment: 


& gsft ^ 5iT srwT%fi l 
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1 The mind whose vision is identical with itself and is 
external to the Self. 
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1. In man indeed is the soul first conceived. 
That which is the semen is extracted from all the 
limbs as their vigour. He holds that self of his 
in his own self. When he sheds it into his wife, 
then he procreates it. That is its first birth. 

This very man performs such karmas as sacrifice etc. 
owing to his self-identification with ignorance, desire, 
and action; then he reaches the lunar region after 
passing from this world through smoke and the rest 
in succession; and then, when the fruits of his action 
become exhausted, he reaches this world to become 
food after passing in succession through rain etc.; then 
he is poured as a libation in the fire that is man. Puruse 
ha vai, in that man indeed; ay am, that, transmigrating 
soul; aditah garbhah bhavati, is first conceived, 
in the form of semen after passing through the juice 
of food etc. This is being stated by saying that he 
takes birth in that form in the text: “Yat etat retah." 
Yat etat retah, that which is this semen; sambhiitam, 
is accomplished, (extracted); as tejas, vigour, essence, 
of the body; sarvebhyah angebhyah, from all the 
limbs, from all the component parts, such as the juice, 
of the body that is the product of food. Being identi¬ 
fied with the man himself, this (semen) is called 
his self. He bibharti, bears; that atmanam, self that 
has been conceived in the form of semen; atmani 
eva, in his own self:—(in other words) he holds 
his own self (the semen) in his own body. Yada, 
when—when his wife is in the proper state; he 
sincati , sheds, while in union; tat, that semen; striyam, 
in the wife—in the fire of the woman; atha, then; the 
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father; janayati, procreates; mat, this one—that was 
conceived by him as identified with himself. Asya, of 
that transmigrating soul; tat, that, that issuing out of 
its own place, in the form of semen, when it is being 
poured out; is the prathamam janma, the first birth— 
the first manifested state. This fact was stated earlier 
by the text, “This self (that is the man), (offers) this 
self of his (that is the semen), to that self of his (that 
is the wife).” 


tffewr irsgtfcr wr a*rr l 
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2. That becomes non-different from the wife, 
just as much as her own limb is. Therefore (the 
foetus) does not hurt her. She nourishes this self 
of his that has entered here (in her womb). 

Tat , that, the semen; gacchati , becomes; atma- 
bhuycmt , non-different—from the wife into whom it is 
shed; yathd svam angam tathd, just like her own 
limb—her breast etc.—as it was in the case of the 
father. Tasmat , because of this fact; the foetus m 
hinasti , does not hurt—like a boil; enam, this one—the 
mother. Since it has become a part of herself just 
like her breast etc., therefore it does not hurt her; 
this is the idea. Sd, she, that pregnant woman; under¬ 
standing etam dtmdnam , this self, of her husband; 
atra gatam , as having entered here—into her womb; 
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bhdvayati, nourishes, protects it—by avoiding the 
food etc. that are injurious to the foetus and by 
accepting such food etc. as are favourable to it. 


farfsh m fim i 
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3. She, the nourisher, becomes fit to be nour¬ 
ished. The wife bears that embryo (before the 
birth). He (the father) protects the son at the 
very start, soon after his birth. That he protects 
the son at the very beginning, just after birth, 
thereby he protects his own self for the sake of 
the continuance of these worlds. For thus is the 
continuance of these worlds ensured. That is his 
second birth. 

Sa, she; the bhavayitri, nourisher, of the self of 
her husband, conceived in her womb; bhSvayitavya 
bhavati, becomes fit to be nourished, to be protected, 
b> the husband; for no one can have any relation with 
another unless it be through reciprocity of benefit. 
Stri, the wife; bibharti, bears; tam garbbam , that 
foetus, by following the method of protecting the 
foetus mentioned ^earlier; agre, before its birth. Sab, 
he, the father; bhavayati, protects; kumaram, the son- 
agre eva, at the very start, as soon as he is born;’ 
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jmmancth adhi , after the birth; through natal rites etc. 
Yat, that; sah, he, the father; bhavayctti, protects; the 
kumarmi, son; agre janmanah adhi , at the very start, 
just after the birth; through natal rites etc.; tat , there¬ 
by; he bhamyctti atwanam eva, protects his own self. 
For it is the father’s self that takes birth as the son. 
And so it has been said, “The husband enters into 
the wife” (Hari. III. lxxiii. 31). Now is being stated 
why the father protects himself after being born as 
the son: esdm lokauam santatycd, for the continuance 
of these worlds, i.e. for their non-stoppage. For these 
worlds will cease to continue if everyone should stop 
procreating sons etc. The idea is this: Since these 
worlds thus continue to flow like a current through 
the continuity of such acts as the begetting of sons, 
therefore these acts should be undertaken for the non- 
stoppage of the worlds, but not so for the sake of 
emancipation. Tat, that fact, the issuing out; asya, of 
him, of the transmigrating soul; as a son from the 
mother’s womb; is the dvitiycim janma, second birth, 
the manifestation of the second state, relatively to his 
form as semen. 




<sn 3^r: i 
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4. This self of his (viz the son) is substituted 
(by the father) for the performance of virtuous 
deeds. Then this other self of his (that is the 
father of the son), having got his duties ended 
and having advanced in age, departs. As soon as 
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he departs, he takes birth again. That is his (i.e. 
the third birth. 

Sah ay am atma, that self that is the son; asya, of 
his, of the father; punyebhyah karmabhyah , for the 
performance of virtuous deeds, as prescribed by the 
scriptures; pratidhiyate, is substituted, by the father, 
in his own place, for the accomplishment of all that 
was the father’s duty. Similarly, it is seen in the 
Vajasaneyaka, in the portion dealing with the substi¬ 
tution (of the son), that on being instructed by the 
father, the son admits thus: “I am Brahman (i.e. the 
Vedas), I am the sacrifice” 1 (Bp. I. v. 17). Atha, 
after that, after the father’s responsibility has been 
entrusted to the son, a yam itarah atma, this other self, 
that is the father; asya , of this one, of the son; 
krtakrtyah, becoming freed from duties, from the 
three debts (to gods, to seers, and to Manes) having 
all his duties fulfilled; vayogatah, having advanced in 
age, being afflicted with decrepitude; praiti, dies. Sah 
itah prayan eva, as soon as he departs from here, no 
sooner does he leave the body than; he punah jayatc, 
takes birth again; by adopting another body accord¬ 
ing to the results of his actions (by moving from one 
body to the other) just like a leech. Tat, that, the 
birth that he gets after death; is asya, his; tritiyavi 
janma, third birth. 


/T> The f f hels ldea 1S this: “Let the study of the Vedas 
(Brahman) which so long was my duty, devolve on you for 
you are Brahman. Similarly, whatever sacrifices there’arc 
that were to be performed by me, be henceforth performed 
by you, for you are the sacrifices.” All this the son accepts 
(bee Sankaras commentary on the passage). 
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Objection: Is it not a fact that for the transmigrat¬ 
ing soul the first birth is in the form of semen from 
the father? And his second birth has been stated to 
be as -a son from the mother. The turn now being 
for stating the third birth of that very soul (which 
became the son), why is the birth of the dead father 
enumerated as the third? 

Answer: That is not wrong: for the intention is 
to speak of the identity of the father and the son. 
That son, too, just like Inis father, entrusts his re¬ 
sponsibility to his son (in his own turn) and then 
departing from here takes birth immediately after. 
The Upanisad thinks that this fact which is stated 
with regard to another (viz the father) is implied here 
(with regard to the son) also; for the father and the 
son have the same self. 



m 3 
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5. This fact was stated by the seer (i.e. mantra): 
“Even while lying in the womb, I came to know 
of the birth of all the gods. A hundred iron citadels 
held me down. Then, like a hawk, I forced my 
way through by dint of knowledge of the Self.” 
Vamadeva said this while still lying in his mother’s 
womb. 
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Transmigrating in this way, ever involved in the 
chain of birth and death through the manifestation of 
the three states, everyone remains merged in the ocean 
of this world. If he ever succeeds somehow, in any of 
the states, to realise the Self as revealed in the Vedas, 
he becomes freed then and there from all worldly 
bondages and gets all his duties fulfilled. The Upanisad 
says that tat, this fact; uktam, was declared; rsina, by 
the seer, by the (following) mantra ; also: “Qarbhe 
nu san , while still in the womb, of my mother. The 
(indeclinable) word nu implies deliberation. By virtue 
of the fruition of my meditations in many previous 
births, ahmn, I; anvavedam, knew; had the knowledge 
of; visva janimdni , all the births; esam devanmn, of 
these gods—of Speech, Fire, etc. What a good luck! 
Satam, a hundred, many; dyasih (or rather ayasyah) 
pur ah, citadels made of iron, that is to say impene¬ 
trable bodies as though made of iron; araksan md, 
kept me guarded; adhah , in the lower worlds; guarded 
me from getting freed from the meshes of the world. 
(Or adhah , later on); 1 syenah , like a hawk; javasa, 
forcefully, through the power generated by the 
knowledge of the Self; niradiyam , I came out, by 
tearing through the net. O the wonder!” Vamadevah, 
Vamadeva, the seer; garbhe eva saydnah, while still 
lying in the womb; uvicci, said; etat, this; evam, in 
this way. 

Ananda Gin gives these two alternative explanations of 
the word adhah occurring in the commentary. There are 
two readings, adho'dhah and Adhohha 
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fi^s*m: II 

6. He who had known thus (had) become 
identified with the Supreme, and attained all 
desirable things (even here); and having (then) 
ascended higher up after the destruction of the 
body, he became immortal, in the world of the 
Self. He became immortal. 

Sah, he, the seer Vamadeva; evam vidvm, having 
known thus, known the Self as spoken of earlier; 
became fir dire ah , uplifted, identified with the supreme 
Self; and asmdt Utnrabheddt , after the destruction of 
this body—of this body that is conjured up by igno- 
ranee, that is impenetrable like iron; on the dissolution 
of the succession of bodies—subject to many evils 
consisting in birth, death, etc.—through the power 
generated by the tasting of the knowledge of the 
supreme Self; that is to say, on the destruction of the 
body following the destruction of such causes as 
ignorance that are the seeds of the creation of the 
body; he vrdhvah ( sail ), having already become 
identified with the supreme Self; (then) utkramya , 
having ascended higher up as compared with the 
Jow ly worldly state, becoming established in the state 
of the pure, all-pcrvasivc Self, shining with knowl¬ 
edge; cmmpnm , in that Reality, which was described 
as ageless, deathless, immortal, fearless, and omniscient, 
which has no cause or effect; inside or outside, which 
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is of the nature of the unalloyed nectar of conscious¬ 
ness; he became merged like the blowing out of a 
lamp. He samabhctvat , became; amrtah , immortal; 
svarge loke , in his own Self, in his own reality; 
sarvan kaman aptva , after the attainment of all 
desires; that is to say, after having got all the desirable 
things, even earlier (when still living), by virtue of 
his becoming desireless through the knowledge of the 
Self. The repetition in “he became” is to show the 
end of the knowledge of the Self together with its 
fruit and its illustration. 



PART III 

CHAPTER I 

There are Brahmaijas of modern times who crave 
for emancipation, hanker after the knowledge of 
Brahman, and realise that the achievement of iden¬ 
tity with the Self of all follows from its (own) means, 
viz the knowledge of Brahman, as revealed by the 
Vedas through the succession of teachers like 
Vamadeva and well known in the councils of the 
knowers of Brahman. These Brahmaijas of modem 
times become desirous of desisting from the imperma¬ 
nent world of ends and means, inclusive of being 
born as limited souls; and with a view to this they 
ask each other thus, while engaged in deliberation: 
“Kah ay am atma etc.—what is It that we worship as 
this Self?” How do they ask? 

& sr anctn i 
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1. What is It that we worship as this Self? 
Which of the two is the Self? Is It that by which 
one sees, or that by which one hears, or that by 
which one smells odour, or that by which one 
utters speech, or that by which one tastes the 
sweet or the sour? 

5 
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The Self which v&yam updsmahe , we worship; 
directly ayorn atrm Hi , as this Self; kah, what, is It? 
And we worship that very Self, by meditating on 
which directly, as “This is the Self”, Vamadeva be¬ 
came immortal. What indeed is that Self? When they 
were thus questioning each other with such eagerness 
to know, then from the Vedic texts, “Brahman 1 
entered into this person through the two ends of the 
feet”, and “Having split up this end, He entered 
through this door” (Ai. II. i. 12), called up by the 
mental impression created (in the past) as a result of 
hearing (the Vedas), there flashed in their minds the 
fact, “Two Brahmans entered from opposite sides. And 
these two are the souls in this body. One of these 
selves is fit to be worshipped.” While still engaged in 
discussion, they again asked each other with a view 
to determining clearly the Self that was to be wor¬ 
shipped out of the two. As they were discussing, there 
arose in them another thought regarding the one that 
should be the object of close enquiry. How? Two 
entities are perceived in this body: One is the instru¬ 
ment, diversified into many forms, through which 
one perceives; and the other is the perceiver, inferable 
from the fact of the occurrence of recognition 
through memory of what was perceived with a 
different sense, 2 Of these two, the one through which 
one perceives cannot be the Self. Through what, 

1 Prana, the inferior Brahman. 

A man, with eyes plucked out, remembers the colour he 
had perceived before with his eyes. So also he thinks, “I who 
saw before am hearing now” This is impossible unless the 
perceiver is one in the different situations. 
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again, does one perceive? That is being stated: Yena 
vd pasyati , that by which, transformed as eye, one 
sees colour; yena vd, that by which, transformed as 
ear, srrioti, one hears sound; yena vd, that by which, 
transformed as the sense of smell, djighrati gandhdn, 
one smells the odours; yena vd, that by which, trans¬ 
formed as the organ of speech, one vydkaroti vdccm, 
utters speech, consisting of names, such as cow, horse, 
etc., and good, bad, etc.; yena vd, that by which, 
transformed as the sense of taste, vijandti , one per¬ 
ceives svadn ca asvadu ca, the sweet and the sour 
(tastes). 

Which, again, is that one organ that has become 
diversely differentiated? That is being answered: 

Eswt 5 rt sf?r I jtstrw 
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2. It is this heart (intellect) and this mind that 
were stated earlier. It is sentience, rulership, secular 
knowledge, presence of mind, retentiveness, sense- 
perception, fortitude, thinking, genius, mental 
suffering, memory, ascertainment, resolution, life- 
activities, hankering, passion, and such others. All 
these verily are the names of Consciousness. 

Etat , it, is; hr day am manah ca , the heart and mind; 1 
yat , that, were spoken of earlier, in “The essence (i.e. 

1 The entity you asked about is the same as was referred 
to earlier as the heart (i.c. intellect), or the mind. This 
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the product) of all beings is the heart; the essence of 
the heart is the mind; by the mind was created water 
and Vanina; from the heart came the mind; and from 
the mind Moon”. That very thing, that is but one, 
has become multiformed. Through this single internal 
organ, as transformed into the eye, one sees colour; 
through this, transformed into ear, one hears; through 
this, transformed into the sense of smell, one smells; 
through this, transformed into the sense of taste, one 
tastes; through this very one, in its aspect as the organ 
of deliberation, one deliberates; and in its aspect as 
the heart (i.e. the intellect), one decides. Therefore 
this is the one single organ which acts with regard to 
all objects of the senses, so that the perceiver may 
perceive everything. Similar is the text of the Kau- 
sltald Upanisad: “Becoming identified with the organ 
of speech through the intellect (as reflecting the 
consciousness of the Self), the Self reaches (i.e. 
becomes identified with) the names 1 etc.” (III. 6). 
And in the Vajasaneyaka occur these: “It is through 
the mind that one hears” (Br. I. v. 3), “for one 
knows colours through the heart” (Br. III. ix. 19), 
etc. Accordingly, the entity that is called the heart 
and the mind is well known as the agent producing 
perception. And the vital force (Prana) consists of 


entity is the vital force'that assumes various aspects. It entered 
through the tip of the feet, whereas Brahman entered through 
the crown of the head. 

r The intellect becomes transformed into the organ of 
speech, and speech into words. The Self, too, through super¬ 
imposed self-identification, seems to assume those forms, 
though It still remains as their illuminator. 
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these two, for there occurs the brdhmana text: “That 
which is the vital force is the intellect; that which is 
the intellect is the vital force” (Kau. III. 3). And we 
said in the texts dealing with the conversations with 
the vital force and so on (Bit. I. iii, VI. i. 7-14; Pr. II.) 
that the vital force is in essence a combination of the 
organs. Therefore the entity, (in the form of which) 
Brahman entered through the feet, cannot be the Self 
to be worshipped, since it is a subsidiary thing, being 
an instrument of perception for the perceiver. As a 
last resort, they arrived at this certitude: “That wit¬ 
nessing Self is worthy of worship by us, for whose 
perception the functions of this instrument, in its 
aspects as the heart and the mind, are being stated.” 

The functions of that inner organ—with regard 
to internal and external objects—that take place for 
bearing witness to the witnessing Brahman 1 that is 
consciousness by nature and that exists in the midst 
of Its limiting adjunct, viz the internal organ, are 
(these that are) being enumerated: Samjnanam , 
sentience, the state of consciousness; djnanam , ruler- 
ship, the state of lordliness; vijndnam , (secular) knowl¬ 
edge of arts etc.; prajndncm , presence of mind; 
medha, ability to understand and retain the purport 
of books; drstih , perception, of all objects through 
the senses; dhrtih, fortitude, by which the drooping 
body and senses are buoyed up—for they say, “By 
fortitude they buoyed up the body”; matih , think¬ 
ing; manisa , independent thinking (genius); jutih, 

1 Brahman cannot be perceived since It is not an object of 
cognition, and It is attributeless. Still, without being objecti¬ 
fied, It is perceivable as the witness of mental states.—A.G. 
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mental suffering, owing to disease etc.; smrtih, 
memory; samkalpah , ascertaining, of colours etc. as 
white, black etc.; kratuh , resolution; asuh 9 any func¬ 
tion calculated to sustain life’s activity, such as breath¬ 
ing etc.; kamah , desire for a remote object, hanker¬ 
ing; vasah, passion for the company of women; iti, 
etc., and other functions of the inner organ. Since 
these are the means for the perception of the witness 
who is mere Consciousness, they are the limiting 
adjuncts of Brahman that is pure Consciousness, 
and therefore samjndm etc. become the names of 
Brahman. Sarvani eva etani , all these verily; bhavcmti , 
become; namadheyani, the indirect names; prctjndnasya , 
of Consciousness, but not so naturally and directly. 
And so it has been said, “When It does the function 
of living. It is called the vital force” (Br. I. iv. 7) etc. 
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3. This One is (the inferior) Brahman; this is 
Indra, this is Prajapati; this is all these gods; and 
this is these five elements, viz earth, air, space, 
water, fire; and this is all these (big creatures). 



III. i. 3] Aitareya Upanisad 71 

together with the small ones, that are the pro¬ 
creators of others and referable in pairs—to wit, 
those that are born of eggs, of wombs, of moisture, 
of the earth, viz horses, cattle, men, elephants, and 
all the creatures that there are which move or fly 
and those which do not move. All these have 
Consciousness as the giver of their reality; all 
these are impelled by Consciousness; the universe 
has Consciousness as its eye, and Consciousness is 
its end. Consciousness is Brahman. 

Esah , this One, the Self which is essentially Con¬ 
sciousness; is brahma , Brahman, the inferior one (who 
is Hiranyagarbha and) who as the vital force (pos¬ 
sessed of the power of action) and the conscious soul 
(possessed of the power of knowledge) exists in (the 
sum total of) all the bodies (i.e. in the cosmic gross 
body) after having entered into all the limiting ad¬ 
juncts of the internal organs (i.b. into the cosmic 
subtle body) like the reflection of the sun on diverse 
waters. He is the power of action and knowledge 
(in the individual). Esah, this One; is verily indrah , 
Indra, who is called so because He possesses the 
qualities (mentioned earlier in Ai. I. iii. 13-14); or 
“Indra” means the lord of the gods. Esah, this One; 
is prajapatih , Prajapati (Virat) who is the first 
embodied Being . 1 That Prajapati, from whom the 
presiding deities of the organs, viz Fire and others, 
were born after the formation of the cavity of the 

1 Hiranyagarbha identifies Himself with the cosmic subtle 
body, but Virat with the cosmic gross body. 



72 


Eight Upanifads [III. i. 3 

mouth etc., is verily this One. And ete sarve devah, 
all these gods, viz Fire and others, that there are, are 
but this One; ca, and; imam panca mahabhutani, these 
five great elements; viz etdni, these—starting with 
earth—that are the materials of all the bodies and 
that constitute the foods and the eaters; ca imam, 
moreover these also, e.g. snakes etc. that are ksudra- 
misrani iva, mixed with small creatures, the word iva 
being meaningless; and that are bijani, the seeds, causes 
(of others); ca itarani itararii, as well as those others 
and others, that are mentionable in pairs (e.g. the 
moving and the stationary). Which are they? They 
are being enumerated: Andajani, born of eggs—birds 
and others; jarujani, born of wombs—men and others; 
svedajani, bom of moisture—lice etc.; udbhijjdni, 
bom of earth—e.g. trees etc.; asvah, horses; gavah , 
cattle; purusdlp, human beings; hastinah , elephants; 
and yat him ca idam, and whatever living creature 
there may be. Which are they? Whichever is 
jangamam, moving on feet; and whichever is patatri, 
flying in the sky; and whatever is sthavaram, motion¬ 
less. All that is but this One. Tat sawam, all that, 
without exception, is prajndnetram, made to exist by 
Consciousness, (the phrase being derived thus): 
Prajrn is Consciousness that is the same as Brahman- 
netra is that by which one is dowered with substance, 
or that by which one is impelled (to one’s natural 
activity); therefore that which has Consciousness as 
the giver of its substance or as its impeller is prajna- 
netru.' Prajmne pratisthitam, on Consciousness it is 
established, that is to say, it is supported by Brahman 
during creation, existence, and dissolution. The 
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sentence “prajndnetrah lokah , the universe has 
Consciousness as its impeller”, is to be understood as 
before; or the meaning is that all the universe has got 
Consciousness as its netra, eye (i.e. the source of 
revelation). Frajna, Consciousness; is pratistha, the 
support, of the whole universe. 1 Therefore prajndnmn 
brahma , Consciousness is Brahman. 

That Entity, thus dealt with, when freed from all 
distinctions created by the limiting adjuncts, is with¬ 
out stain, without taint, without action, quiescent, one 
without a second, “Not this, not this” (B|\ III. ix. 26), 
to be known by the elimination of all attributes, and 
beyond all words and thoughts. That very Entity 
that is God, the omniscient, and the ordainer of the 
common seed of all the unmanifested universe— 
assumes the name of ant ary amt (the Inner Controller) 
by virtue of guiding. That Entity Itself assumes the 
name of Hirauyagarbha, identifying Himself with 
(cosmic) intelligence that is the seed of the un¬ 
manifested world. That Entity Itself gets the name 
of Virat, that is Prajapati, by assuming as His. limiting 
adjunct the (gross, cosmic) body that is born first 
within the cosmic egg; and It becomes known by 
the names of the (cosmic) deities such as Fire and 
others, who originate from that egg. Similarly, 
Brahman gets the respective names and forms as 

1 Consciousness is self-revealing and is not dependent on 
any other factor for the revelation of Itself or of others. Or 
the sentence may mean that Consciousness is the one reality 
in which all phenomenal things end, just as the superimposed 
snake etc. end in their bases, the rope etc., after the dawn of 
knowledge. 
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conditioned by the divergent bodies, ranging from 
that of Brahma to that of a clump of grass. It is the 
same entity that has become diversified under all tine 
conditions and is known in every way and is thought 
of multifariously by all creatures as well as the logi¬ 
cians. “Some call this very Entity Fire, some call It 
Manu, and some Prajapati. Some call It Indra, while 
others call It Prana (vital force) and still others the 
eternal Brahman” etc. (Manu XII. 123). 
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4. Through this Self that is Consciousness, he 
ascended higher up from this world, and getting 
all desires fulfilled in that heavenly world, he 
became immortal, he became immortal.' 

Sah, he Vamadeva or somebody else; knew thus 
the Brahman as described; through the Self that is 
Consciousness—through that very conscious Self by 
which the seers of old became immortal. Similarly, 
this one, too, etena prajnena atmana, through (i.e. in 
identification with) this (very) Self that is Conscious¬ 
ness; asmclt lokdt utkramya , ascending higher up from 
this world. The portion starting from here was 
explained before (Ai. II. i. 6). Ascending higher up 
from this world and sarvdn kdmdn aptva , attaining all 
the desires; amupnin suarge loke, in that heavenly 
world; (he) samabhavat, became; amrtah, immortai; 
samabhavat, (he) became (immortal). Om. 
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Ow! O gods, may we hear auspicious words 
with the ears; while engaged in sacrifices, may we 
see auspicious things with the eyes; while praising 
the gods with steady limbs, may we enjoy a life 
that is beneficial to the gods. 

May Indra of ancient fame be auspicious to us- 
may the supremely rich (or all-knowing) Pusa (god 
ot the earth) be propitious to us ; may Garuda, the 
destroyer of evil, be well disposed towards us; 
may iirhaspati ensure our welfare. 


077 z! Peace! Peace! Peace! 



MUNDAKA UPANISAD 

• • • 

FIRST MUNDAKA 

• • 

CANTO I 

Introduction: The Upanisad, commencing with 
“Om brahma devanam ” etc. belongs to the Atharva- 
Veda, (and it is being explained). By way of eulogy, 
the Upanisad itself reveals at the very beginning the 
connection, forged by a succession of teachers of the 
knowledge, that this Upanisad has (with the knowl¬ 
edge of Brahman). Thus with a view to arousing the 
interest of the hearers, the knowledge itself is being 
extolled by showing that this knowledge, that is a 
means for the highest human goal, was acquired with 
strenuous effort by great people. For, when this 
knowledge is made attractive by praise, they will 
engage in it. As to how this knowledge is related to 
its purpose (or goal), like a means to its end, will be 
spoken later on in “the knot of the heart gets untied” 
etc. 1 (Mu. II. ii. 8). And here, too, the Upanisad itself 
first distinguishes between the superior and inferior 
knowledge and then, through the text beginning with 
“remaining within the fold of ignorance” etc. (Mu. 
I. ii. 8), declares that the knowledge, called the inferior 
one, comprising the Rg-Veda etc. and devoted merely 
to injunction and prohibition, does not possess the 
power of removing the defects of ignorance etc. that 

1 The purpose of the knowledge being shown thus, the 
purpose of the Upanisad is shown pari passu. 
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are the causes of the worldly state; and then in the 
text beginning with “After examining the worlds” 
etc, (Mu. I. ii. 12), it speaks of the knowledge of 
Brahman that is the means for the highest goal and is 
achievable through the grace of the teacher after 
renouncing everything, whether it be an end or 
means. And of the purpose (i.e. the goal aimed at) it 
speaks more than once thus: “Anyone who knows 
Brahman becomes Brahman” (Mu. III. ii. 9), and 
“Having become identified with the supreme immor¬ 
tality, they become freed on every side” (Mu. III. 
ii. 6). And by mentioning “while begging for alms” 
(Mu. I. ii. 11), and “with the Yoga of monasticism” 
(Mu. III. ii. 6), the Upanisad shows that though 
people in all stages of life have a right to knowledge 
as such, 1 still the knowledge of Brahman, founded on 
monasticism only, and not as associated with karma , 
is the means for emancipation. And this follows from 
the opposition between knowledge and karma\ not 
even in dream can karma proceed side by side with 
the vision of the identity of the Self and Brahman. 
Knowledge brooks no temporal limitation, as it has 
no association with any time and is not dependent on 
definite causes. 

As for the indirect indications (suggesting that 
knowledge and karma can co-exist), to wit, the fact 
that among the householders are found some with 
whom started the traditional lines of the knowers of 

"According to the injunction, “The Vedas are to be 
studied,” the three higher castes have a right to read the 
Upamsads and grasp their meaning.—A.G. 
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Brahman, 2 that cannot override the established rule. 
For when the co-existence of light and darkness can¬ 
not be brought about even by a hundred injunctions, 
much less can it be done so by mere indications. 

Of the Upanisad, whose connection and goal have 
thus been shown, a brief explanation is begun. This 
is called Upanisad, because it mitigates ( nisdtayati) 
such numerous evils as birth, old age, disease, etc., 
for those who approach this knowledge of Brahman 
with loving eagerness; or it is called so, since it leads 
to the supreme Brahman, and completely weakens or 
destroys ( avasadayati) the ignorance etc., that are the 
causes of the world; for traditionally, the meaning of 
the root sad , preceded by upa and ni, is shown to be 
so. 

& am srsm: 



m *rfrr srif n?ii 

1. Om! Brahma, the creator of the universe and 
the protector of the world, was the first among 
the gods to manifest Himself. To His eldest son 
Atharva He imparted that knowledge of Brahman 
that is the basis of all knowledge. 

The word brahma means One who is all-surpassing, 
great, i.c. excels all others in virtue, knowledge, 
detachment, and splendour; (He) prathamah ( san ), 
as the foremost in quality, or the first in precedence; 
devanam, among the shining ones, such as Indra and 

“See Mundaka, I. i. 1-3. 
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others; sambctbhuva, became perfectly manifest, that 
is to say, He was born independently, unlike other 
worldly creatures who take birth under the impul¬ 
sion of virtue and vice. This agrees with the Smrti, 
“He that is super-sensuous, and cannot be grasped, 
(subtle, unmanifested, eternal, existing in all beings, 
and beyond thought—is this One who was born 
independently)” (Manu, 1.7). Karta, the creator; 
visvasya , of the whole universe; gopta , the protector; 
bhuvcmasya ,, of the world, after it is created. This 
description of Brahma is meant as a eulogy of the 
knowledge (in this way): Sah, He, Brahma, whose 
fame is so well known; ( prahct , imparted); the brah- 
mavidyirm the vidya or knowledge of Brahman, the 
supreme Self, is the bmhmavidya , for it relates to the 
supreme Self, inasmuch as it is described as “that by 
which one realises the true and immutable Purusa” 
(Mu. I. ii. 13); or it is called brahmavidya, because 
the knowledge was imparted by Brahma, the First 
Born. (He imparted) that knowledge that is sarvct- 
vidya-pratistham, the support of all kinds of knowl¬ 
edge, since it is the source of them all, or since 
through it alone is known all that all kinds of knowl¬ 
edge aim at, in accordance with the Vedic text, 
“That by which all that cannot be heard becomes 
heard, all that is unthinkable becomes thought of, all 
that is unknowable becomes known” (Ch. VI. 13). 
By the phrase ‘basis of all kinds of knowledge” 
the knowledge is again being praised. (He) praha, 
imparted, that knowledge; atharvayct jyesthaputraya , 
to Atharva, His eldest son. He is the eldest and he is 
also one among the sons of Brahma. Atharva is the 
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eldest in the sense that he was born at the beginning 
of one of the many cycles of Brahma’s creation. To 
that eldest son He said: 

srsrlnt w! mns- 
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2. The knowledge of Brahman that Brahma 
imparted to Atharva, Atharva transmitted to Ahgir 
in days of yore. Ahgir passed it on to Satyavaha 
of the line of Bharadvaja. He of the line of Bhara¬ 
dvaja handed down to Angiras this knowledge that 
had been received in succession from the higher by 
the lower ones. 

Yam Brahmavidyam , that knowledge of Brahman, 
which; brahma , Brahma; pravadeta , said; atharvane , 
to Atharva; tam, that very knowledge, received from 
Brahma; atharva, Atharva; pura, in days of yore; 
uvaca , said; angire , to one named Ahgir. And sah, 
he, Ahgir; prdha , said; satyavahdya bhdradvdjdya , to 
one named Satyavaha of the line of Bharadvaja. 
Bhdradvajah , he of the line of Bharadvaja; (imparted) 
angirase, to Angiras, who was either his son or dis¬ 
ciple; pardvaram , (the knowledge) that had been 
received from the higher (para) by the lower 
(avara), in succession; 1 or it is so called because it 
permeates all things that come within the scope of 
the higher (para) or lower (avara) knowledge. He 
1 i.e. it ran through a line of masters and disciples. 
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imparted to Angiras this knowledge that had been 
received from the higher by the lower in succession, 
the verb “imparted” being understood. 

sofa# § I 
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3. Saunaka, well known as a great householder, 
having approached Angiras duly, asked, “O ador¬ 
able sir, (which is that thing) which having been 
known, all this becomes known?” 


Saumkah, the son of Sunaka; mahasalah, a great 
householder; upasannah (san), having approached; 
vidhivat, duly, that is to say, in accordance with the 
scriptures; the teacher ctngirasam, Angiras, disciple of 
Bharadvlja; paprachha, asked. From the use of the 
adverb “duly” from the time of contact between 
Saunaka and Angiras, it is understood that for their 
predecessors there was no established rule about the 
method of approach. The adverb is used by' wav of 
delimitation, or it is used on the analogy of a lamp 
placed in a house, 1 for the rule regarding the manner 
of approach is intended for us as well. What (did he 
as .^l Th&t is being stated: u Bhagavah , knsviin nu 
vtinate, O adorable sir, (which is that thing) which 
laving^ been known indeed; sarvam idavi, all that 
there is, that is to be known; bhavati, becomes; 

inI h :^ PkC t d “ the , threshold of a house illuminates the 

Ze XILL a ° Ut j The mle ma >' thus relate both to 
those who preceded and succeeded Angiras and Saunaka. 
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vijndtam , well known?” The particle nu is used to 
express reflection. Saunaka had heard the traditional 
utterance of the good people that there is something 
by knowing which one becomes omniscient. Being 
desirous of knowing that thing specifically, he asks 
thoughtfully, “which indeed?” Or by following the 
commonsense view, he puts this question knowingly: 
“There are in the world varieties of pieces of gold 
etc. which are known by ordinary people from the 
recognised fact of the substantial oneness of gold etc. 
Similarly, does there exist a single (substance that is 
the) cause of the whole universe of diversity, by 
knowing which all things become known?” 

Objection ; The question with the word “which” 
is improper with regard to an unknown thing. In that 
case the reasonable form of the question is: “Does 
such a thing exist?” “Which” can occur only when 
the existence is already established, as in, “Into which 
is it to be deposited?” 

Answer: No, for the question, “Which is that 
thing which having been known, one becomes all¬ 
knowing? ” is admissible from the standpoint of avoid¬ 
ing trouble arising from verbosity. 

sr ftsrFr l 5 ft# f w 
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4. To him he said, “ ‘There are two kinds of 
knowledge to be acquired—the higher and the 
lower’, this is what, as tradition runs, the knowers 
of the import of the Vedas say.” 

Tasmai, to him, to Saunaka; sah, he, Aiigiras; 
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uvaca ha, did say. What did he say? That is being 
stated: “ ‘Dve vidye veditavye, two kinds of knowl¬ 
edge are to be acquired’— iti, this, is; ha sma, as the 
tradition goes; yat, what; brahmavidal? , the knowers 
of the import of the Vedas, those who have realised 
the supreme Truth; vadanti, say.” Which are the 
two? That is being said: “Para ca, the higher, the 
knowledge of the supreme Self; apara ca, and the 
lower, the knowledge of virtue and vice and their 
means and ends.” 

Objection ; The question put by Saunalta was, 
“Which is it which having been known one becomes 
all-knowing?” The answer should have related to 
that, whereas Angiras says in his answer, “There are 
two kinds of knowledge” etc.—something beside the 
question. 

Answer ; That is nothing wrong, for the answer 
requires an order of procedure. For the lower knowl¬ 
edge is ignorance which has to be eradicated, inas¬ 
much as nothing in reality is known by knowing the 
objects of ignorance; and the rule is that the conclusion 
should be stated after refuting the faulty standpoints. 

Which of these two is the lower knowledge? The 
answer is: 

s %stt 

5. Of these, the lower comprises the Rg- 
Veda, Yajur-Veda, Sama-Veda, Atharva-Veda, the 
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science of pronunciation etc., the code of rituals, 
grammar, etymology, metre, and astrology. Then 
there is the higher (knowledge) by which is 
realised that Immutable. 

Rg-Veda, Yajur-Veda, Sama-Veda, Atharva-Veda 
—these are the four Vedas. Siksa, the science of pro¬ 
nunciation etc.; kalpah , the code of rituals; vyakara - 
yam, grammar; niruktam, etymology; chandah , metre; 
jyotisam , astrology;—these are the six auxiliary 
parts (of the Vedas). These constitute the apara 
(lower) knowledge. At ha, now is being stated; the 
para, higher knowledge: yaya, by which tat , that; 
aksaram , the Immutable, whose attributes will be 
stated hereafter; adhigamyate, is attained; for (the 
root) gam , preceded by (the prefix) ad hi, generally 
means attainment. Besides, the sense of realisation 
does not differ from that of attainment in the case of 
the Highest; for the attainment of the Highest consists 
merely in removing ignorance, and nothing more. 

Objection: From this point of view, then, the 
knowledge (of Brahman) is outside the Rg-Veda etc.; 
and so how can it be the higher knowledge, and how 
can it be the means for emancipation? The view 
accepted traditionally is this: “The Smrtis that are 
outside the Vedic pale, and those that propound per¬ 
verted views, are all useless in the next world; and 
they are counted as occupied with dark things” 
(Manu, XII. 9); therefore it will be unacceptable as 
its outlook is perverted and it is useless. Moreover, the 
Upanisads will become excluded from the Rg-Veda 
etc. Again, if they are included in the Rg-Veda etc. 
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it is illogical to distinguish them by saying, “Then the 
higher” and so on. 1 

Answer: No, since (by the word vidya ) is implied 
the realisation of the thing to be known. What is 
primarily meant in this context by the term, “higher 
knowledge” is that knowledge of the Immutable that 
is imparted only by the Upanisads (considered as 
revealed knowledge), and not merely the assemblage 
of words found in the (books called) Upanisads. But 
by the word Veda the meaning implied everywhere is 
the assemblage of words. The knowledge of Brahman 
is distinctively mentioned and it is called the higher 
knowledge since, even after the mastery of the assem¬ 
blage of words, the realisation of the Immutable is 
not possible without some other effort consisting in 
approaching the teacher and so on, as well as 
detachment. 

In connection with the subject-matter of injunc¬ 
tions are to be found certain acts which are like the 
Agnihotra (sacrifice) to be performed subsequent to 
the understanding of the text, through a combination 
of numerous accessories, to wit, the agent etc. Unlike 
this, nothing remains to be performed here within 
the domain of the higher knowledge; but all actions 
cease simultaneously with the comprehension of the 
meaning of the sentences, inasmuch as nothing remains 
to be done apart from continuance in the mere 
knowledge revealed by the words. Therefore the 
higher knowledge is being specified here by referring 
to the Immutable, possessed of attributes stated in 

1 There is another reading, “Atha kathavi pareti , how then 
is it called the higher?” 
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“(The wise realise... ) that which cannot be per¬ 
ceived” etc. 

m msw cTai- 
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6. (By the higher knowledge) the wise realise 
everywhere that which cannot be perceived and 
grasped; which is without source, features, eyes, 
and ears; which has neither hands nor feet; which 
is eternal, multiformed, all-pervasive, extremely 

subtle, and undiminishing; and which is the source 

of all. 

By the expression, u yat tat —that which”, is called 
up to memory something as a realised entity that is 
still to be explained. (They realise that which is) 
adresyam (should rather be adrsyam ), not visible (or 
not perceptible), i.e. beyond the range of all the 
organs of knowledge, for the power of perception, 
as directed outward, has the five senses as its gates. 
Agrahyam, beyond one’s grasp, i.e. beyond the range 
of the organs of action. Agotram: gotra is synony¬ 
mous with connection or root; so agotram means 
unconnected, for It has no root with which It can 
get connected. Varnah , (features), are those that can 
be described; they are qualities of a thing, such as 
grossness etc. or whiteness etc. That Immutable which 
is devoid of varnah is the avarnam , featureless. Acaksuh- 
srotram ; the caksuh , eye, and fro tram, ear, are the 
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organs in all beings for perceiving forms and names; 
that in which these two do not exist is acctksuh- 
'srotram, without eye and ear. From the ascription of 
sentience in the text: “He who is omniscient in general 
and all-knowing in detail” (Mu. I. i. 9), it may follow 
that, just like ordinary beings, the Immutable, too, 
achieves Its purposes with the help of such organs as 
eyes, ears, etc. That supposition is refuted here by 
“without ear and eyes”; for this accords with what 
is found (elsewhere): “He sees without eyes, and He 
hears without ears” (Sv. III. 11). Moreover, that 
Immutable is apanipadam, without hands and feet, 
that is to say, devoid of the organs of action. Since 
It cannot thus be seized, nor does It seize, therefore. 
It is nityam (eternal), indestructible. It is vibhum, 
multiformed, because of assuming diverse forms in 
all the different creatures from Brahma to a motion¬ 
less thing. Sarva.ga.tam , all-pervasive, like space. 
Susukptiam, extremely subtle, being devoid of such 
causes of grossness as sound etc. Sound etc. are verily 
the causes of the progressive grossness of space, air, 
etc. Being free from these, It is extremely subtle. 
Furthermore, tat, that; is avyayatn, undiminishing, 
one that does not decrease, because of those very 
virtues. For a partless thing cannot have any diminu¬ 
tion by way of loss of Its parts as in the case of a 
body; nor can It sustain any loss by way of decrease 
of treasure as in the case of a king; nor can there be 
any shrinkage through loss of qualities, since It is 
attributeless and all-pervasive. Yat, that, which is 
possessed of such characteristics; bhutayonim the 
source of all creation, just as the earth is of all moving 
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and unmoving things;—that Immutable, dhtrah , the 
intelligent, the discriminating ones; pmpafyanti, see 
everywhere, as the Self of all. The purport of the 
whole verse is this: “That is the higher knowledge by 
which the Immutable of this kind is realised.” 

It has been said that the Immutable is the source 
of all creation. Now is being shown with the help of 
familiar illustrations how It can be so: 

sfSTT 
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7. As a spider spreads out and withdraws (its 
thread), as on the earth grow the herbs (and 
trees), and as from the living man issues out hair 
on the head and body, so out of the Immutable 
does the universe emerge here (in this phenomenal 
creation). 

Yatha, as it is a familiar fact, in the world, that 
the urnanabhih , spider, by itself and independently of 
any other auxiliary; srjate, spreads out, the threads 
that are non-different from its own body; ca, and, 
again; grlyi}ate (should rather be grhnati), withdraws, 
those very threads—makes them one with itself; ca , 
and; yatha, as; prthivyam, on the earth; (grow) 
osadhayah, the herbs, that is to say, plants ranging 
from corn to trees—as they grow inseparably from 
the earth; and yatha, as; sat ah purusat, from the exist¬ 
ing, living, man; sambhavanti, grow; kesa-lomani, hair 
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on the head and other parts of the body, that is dis¬ 
similar (to the body) in nature;—just as it is in these 
cases, so aksarat, from the Immutable, of the fore¬ 
going characteristics, that does not depend on any 
other auxiliary; sambha.va.ti , originates; iha, here, in 
this phenomenal creation; vifoam, the entire universe 
—both similar and dissimilar. As for the citing of 
many illustrations, it is meant for easy comprehension. 

The next verse is begun in order to show a fixed 
order of creation, viz that the universe, while emerg¬ 
ing out of Brahman, does so in this order of succession 
and not simultaneously like a handful of jujubes 
thrown down: 

crwr T 1 
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8. Through knowledge Brahman increases in 
size. From that is born (the unmanifested) food. 
From food evolves Prana (Hiranyagarbha); 
(thence the cosmic) mind, (thence) the five ele¬ 
ments; (thence) the worlds; (thence) the immor¬ 
tality that is in karanas. 

Tapasa , through knowledge, by virtue of posses¬ 
sing the knowledge of the process of creation; 
brahma. Brahman, the Immutable, the source of 
creation—when desirous of creating this world, like a 
seed sending out its sprout; ciyate, increases in size, 
as a father procreating a son does out of elation. From 
that Brahman, thus become inflated because of Its 
possession, through Its omniscience, of the power and 
knowledge of creation, preservation, and dissolution; 
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abhijdyate , originates (grows) annum , food; the word 
being derived from the root ad in the sense of that 
which is eaten, i.e. enjoyed, means the Unmanifested 
(Maya) that is common to all creatures. (That food 
originates or) gets evolved into the states of imminent 
manifestation. 1 From that Unmanifested, i.e. from that 
food in a state of imminent manifestation, (was bom) 
pranah , Hirariyagarbha, who is common 2 to all the 
beings in the universe that are endued with (a part 
of His) power of knowledge and action, who sprouts 
from that seed of all beings constituted by ignorance, 
desire, and action, and who identifies Himself with 
the universe; “was born”—this is to be supplied. 
From that Hiranyagarbha evolved mamh , that which 
is called the (cosmic) mind, comprising volition, 
deliberation, doubt, determination, etc. From that 
mind, again, as characterised by volition etc., evolved 
satyam , the five elements, such as space etc., which 
are called scttya (i.e. the gross, sat, and the subtle, 
tyat). From those five elements, called satya, evolved 
the lokah , the seven worlds, such as the earth etc., in 
succession, after the creation of the cosmic egg. Fol¬ 
lowing the order of the evolution of creatures— 
beginning with men—there evolved on these (worlds) 
karmas , 3 castes, and stages of life. And karmasn , in 
the karmas , that acted as the cause, (there evolved) 

1 The beginningless Maya is the unmanifested food; the 
Upanisad speaks of its origin in the sense of its becoming 
ready for evolution. Otherwise Maya has no beginning. 

2 He is the sum total of all the individuals. Being common 
to all, He is called Sutra, the thread (running through all). 

3 Rituals etc. 
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amrtam, immortality, the fruit of karmas. It is called 
immortality, since it is not destroyed as long as 
karma is not eliminated in billions of kalpas (cycles). 

With a view to concluding the subject-matter, 
dealt with above, the verse states as follows: 

q: ST%: sSfoUPT tP?: I 

*rnr ^ H5.ll 

# II 

9. From Him, who is omniscient in general and 
all-knowing in detail and whose austerity is con¬ 
stituted by knowledge, evolve this (derivative) 
Brahman, name, colour, and food. 

Yah, He, the one called the Immutable, and 
answering to the foregoing definition; that is sarva- 
jnah, a knower of all things in general; (and) sarvavit, 
a knower of all things in detail; yasya, whose; the 
tap ah, austerity; is jnanamayam, made up of knowl¬ 
edge—consists in omniscience, and not in effort; 
tasmit, from that, from that ommiscient Entity, as 
aforesaid; jay ate, is bom; etat brahma, this, the 
derivative, Brahman, as said before, who is called 
Hiranyagarbha. Besides, (from It) evolve rnrna, name, 
such as “That one is Devadatta or Yajnadatta” etc.; 
mpam, colour, such as “This is white or blue” etc.; 
ca annum, and food, such as paddy, barley, etc. They 
evolve in the order shown in the preceding verse; 
and hence it is to be understood that there is no’ 
contradiction. 



FIRST MUNDAKA 


CANTO II 

By the text starting with “Rg-Veda, Yajur-Veda” 
(Mu. I. i. 5) it has been said that the Vedas, with their 
appendages, constitute the lower knowledge. And the 
higher knowledge, with its attributes, has been defined 
as that knowledge through which is realised the 
Immutable whose characteristics have been set forth 
in the text beginning with, “(The wise realise...) 
that which cannot be perceived” etc. (I. i. 6) and 
ending with, “are evolved name, colour, and food” 
(I. i. 9). The following text starts by setting before 
it the task of distinguishing hereafter the subject 
matters of these two kinds of knowledge which relate 
to the states of bondage and freedom. Of these, the 
sphere of the lower knowledge is the state of bondage 
which involves a distinction of accessories like agent 
etc., and actions and results. This state has no begin¬ 
ning and no end; it has to be eradicated wholly 1 and 
individually by each embodied being, because it 
consists of sorrow; and it flows unbroken like the 
current of a river. And the subject-matter of the 
higher knowledge is freedom—which consists in the 
elimination of that bondage and is beginningless, 
endless, ageless, deathless, immortal, fearless, pure, and 
placid; and it is supreme bliss that is without a second 

x The world of diversity is not eradicated wholly in deep 
sleep; but on the rise of realisation, when nescience is de¬ 
stroyed, its effect, the world, also is eliminated entirely and 
for ever. 
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and is nothing but remaining established in one’s own 
Self. That being so, the text commences first to show 
the content of the lower knowledge; for detachment 
from it follows only as a consequence of recognising 
its nature. It will be said accordingly in, “After 
examining the worlds acquired through karma” etc. 
(I. ii. 12). And inasmuch as examination is not possible 
unless something is in view, the text says by way of 
presenting it: 

^rtfw 3?^ tpw- 

ScTTft ^TFrr S|pT l 

^ si: qvsTT: li^ll 

1. That thing that is such is true. 

The karmas that the wise discovered in the 
mantras are accomplished variously (in the context 
of the sacrifice) where the three Vedic duties get 
united. You perform them for ever with desire for 
the true results. This is your path leading to the 
fruits of karma acquired by yourselves. 

Tat etat, that thing that is such; is satyam, true. 
Which is that? The karmani, karmas , Agnihotra etc., 
yani which; kavayah, the wise—Vasistha and others; 
apasyarij saw; mantre$u, in the mantras, known as the 
Rg-Veda etc.—these karmas having been revealed by 
the mantras only. Those that were seen thus are 
satyam, true, they being unfailing in ensuring human 
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goals. And tani, these, the ka.rm.as enjoined by the 
Vedas and visualised by the seers; santatdni, are in 
vogue, are accomplished; bahudha, in various ways; 
by the people steeped in karma-, tretayam , where the 
three get united, in the context of the sacrifice consist¬ 
ing of three lands of duties prescribed by the Rg- 
Veda, Yajur-Veda, and Sama-Veda; or the meaning is 
that the karmas are very much in vogue tretayam , in 
the Treta Age. Therefore you acaratha tani , accom¬ 
plish them; nityam, for ever; satyakamah, with a 
desire for the true results of karma. Esah, this; is 
vah, your; panthah, path; sukrtasya loke , for the 
result (of karma ) accomplished by yourselves. The 
result of karma is called loka , the word being derived 
from the root luk in the sense of that which is looked 
at or enjoyed ( lokyate) as a result. This is the path 
leading to it, or ensuring its achievement—this is the 
idea. These karmas, viz Agnihotra etc., that are 
enjoined in the Vedas, constitute this path that is 
meant for the achievement of inevitable results. 

The next verse proceeds now to present Agnihotra 
first, out of all these karmas, since it precedes all 
others. How is that presented? 





2. When, on the fire being set ablaze, the flame 
shoots up, one should offer the oblations into that 
part that is in between the right and the left. 

Yada, at the (very) time when; samiddhe havya- 
vdhane, on the fire being set ablaze, by a good supply 
7 
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of fuel; arcih, the flame; lelayate, shoots up; tccda, 
then; into the blazing, dancing flame; ajyabhugau 
(should be rather ajyabhdgayoh) antarena, in the 
midst of the two places where oblations are poured, 
and which is called the nvdpa-sthana; one pratipadayet, 
should offer; 1 ahutih, oblations; in honour of the gods. 
The word ahutih occurs in the plural number, since 
the offerings have to be made for many days. 2 

This path of karma , that consists in the adequate 
offering of oblations etc., is the road to the attainment 
of the results of karma. But it is difficult to follow it 
properly, and impediments crop up in galore. How? 

jpT- 

11311 

3. It (i.e. the Agnihotra) destroys the seven 
worlds of that man whose Agnihotra (sacrifice) is 
without Darsa and Paurnamasa (rites), devoid of 
Caturmasya, bereft of Agrayana, unblest with 
guests, goes unperformed, is unaccompanied by 
Vaisvadeva (rite), and is performed perfunctorily. 

1 In the Darsapurnamasa sacrifice two oblations are offered 
in the right and left sides of the fire in honour of Fire and 
Soma respectively, the other oblations are offered in the 
middle portion called the avapa-sthana . 

a The Agnihotra sacrifice is performed twice a day—in the 
morning and the evening. But this is a daily duty to be 
followed throughout a man’s whole life. And hence the plural, 
instead of the dual, number. 
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Yasya, of him, of that performer of the Agnihotra 
(sacrifice), whose; agnihotram, Agnihotra; is adarsam, 
devoid of the sacrifice called Darsa. The performance 
of the Darsa (sacrifice) being a necessary duty for the 
undertaker of Agnihotra, it becomes a qualifying 
word for Agnihotra, owing to its concomitance with 
the latter. The sense is that, it is an Agnihotra in 
which the Darsa is not accomplished. Similarly are 
to be understood the adjectival use in the words, 
apmrnamdsam etc. with relation, to Agnihotra, for 
they equally form parts of the Agnihotra. Apaurna- 
masam , without the Purnamasa sacrifice. Acatur- 
masyam , devoid of the Caturmasya 1 ritual. Agrayana 
rituals 2 are to be undertaken in autumn etc.; that 
Agnihotra in which these are not accomplished is 
amgrayanctm. So also cttithivarjitam, that in which 
guests are not served, day in and day out. Ahutam , 
in which the Agnihotra itself remains unperformed 
at the proper time. Just like adarsa etc., avaisvadevam 
means that in which the Vaisvadeva rite remains 
unaccomplished. And although the Agnihotra is per¬ 
formed, it is avidhind hutam , performed unduly, that 
is to say, not performed in the proper way. What these 
rites, viz Agnihotra and the rest, lead to, when they 
are thus accomplished perfunctorily or left undone, 
is being stated: (That rite) hinasti , destroys, asapta - 
?ndn lokdn , the worlds up to and inclusive of the 

^^The three sacrifices performed at the beginning of each 
season of four months, viz Vaisvadevam, Varuna-praghasah, 
Saka-medhah. 

a The Agrayana rituals are performed in autumn and spring 
with newly harvested corn. 
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seventh; tasya , of him, of the performer. It destroys* 
as it were, for the only fruit is the trouble undergone. 
Inasmuch as the worlds counting from the earth to 
Satya, 1 accrue as a result, only when the rites are 
duly performed, and inasmuch as those worlds are 
not achievable through Agnihotra etc. of the above 
description, they are, so to say, destroyed. Since the 
mere trouble is a constant factor, it is said that 
such a rite is destructive. Or the meaning is this: 
The seven generations—viz father, grandfather, great¬ 
grandfather, son, grandson, great-grandson, (and the 
sacrificer), who become connected through the 
favourable influence of such services as the offering 
of lumps of food etc. 2 do not confer any benefit on 
oneself as a result of this kind of Agnihotra etc.; 
and this is affirmed by saying that they are destroyed. 

Waft ^ 

ft^ 

fermi # srfrfafT: iivii 

4. Kali, Karali, Manojava, and Sulohita, and that 
which is Sudhumravania, as also Sphulingini, and 
the shining ViSvarucI—these are the seven flaming 
tongues. 3 

1 Bhur, Bhuvar, Svar, Maha, Jana, Tapas, Satya. 

s The sacrificer serves the three past generations by offering 
pinda, water etc., and the three living generations by feeding 
them. Thus the six generations get connected with himself as 
the seventh. 

8 Literally the names mean: Black, terrible, speedy as mind, 
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These, beginning from Kali and ending with 
VisvarucT are the leldyamdndh , flaming; sapta jihvdh , 
seven tongues, of fire, meant for devouring the 
clarified butter offered as oblation. 

W5nn% 

i ?rc?^rr: ?^r-?3PFft 

m ^n?ri ’rfgR^sfsraw: [\k\\ 

5. These oblations turn into the rays of the sun 
and taking him up they lead him, who performs 
the rites in these shining flames at the proper time, 
to where the single lord of the gods presides over 
all. 

These dhutayah , offerings of oblation, undertaken 
by the sacrificer, these libations that had been poured 
by him; adadaym , having taken him up; (carry him) 
by having become suryasya rasmayah , the rays of the 
sun, that is to say, along the course of the sun’s rays; 
(and) they tam nayanti, lead him—that performer 
of Agnihotra; yah , who; car ate, performs the rites, 
e.g., Agnihotra etc.; etesu bhrdjamdnesu , in these 
different shining tongues; yathdkdlam , at the proper 
time, at the time fit for each rite;—(they carry him) 
to heaven yatra, where; patih , the lord, Indra; deva- 
nam, of the gods; ekah , alone; adhivasah, dwells 
(presides), above all. 

very red, coloured like thick smoke, emitting sparks, having 
innumerable rays. 
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Now is being stated how they carry him along the 
rays of the sun: 

mfcHgr cnnfcHT: gsHhr: 

firat tn fSrq^sfi 

^ 3^: pat ll^ll 

6. Saying, “Come, come”, uttering pleasing 
words such as, “This is your well-earned, virtuous 
path which leads to heaven”, and offering him 
adoration, the scintillating oblations carry the 
sacrificer along the rays of the sun. 

The suvarcasah , scintillating (oblations); ehi ehi iti, 
welcoming (him) with the words “Come, come”; 
moreover, abhivcidantyah, uttering; priyam vaccim, 
pleasant words, i.e. praise etc.; and arcayantyah 
adoring the idea being that they carry him while 
uttering such pleasant words as—“ Esuh, this one, is; 
vah, your; puny ah, virtuous; sukrtah , well-earned, 
road to; brahmalokah , heaven, which is your result.” 
From the context it follows that brahmaloka (lit. the 
world of Brahma) means heaven. 

This karma, unassociated with knowledge, is being 
decried by showing that it has only this limited result; 
that it is the product of ignorance, desire, and action; 

and that it is for this reason unsubstantial and the 
source of misery: 
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$5TT 11% 3TSST 

3rgT^Ttrf5fRi: WX \ 

%Sf*FF#?r mp 

% g^ifcr ^rfpeT INI 

7. Since these eighteen constituents of a sacri¬ 
fice, on whom the inferior karma has been said to 
rest, are perishable because of their fragility, there¬ 
fore those ignorant people who get elated with the 
idea, “This is (the cause of) bliss”, undergo old 
age and death over again. 

Plavah means perishable. Hi, since; ete, these; 
yajnarupah, the constituents of the sacrifice, the 
accomplishers of the sacrifice; (who are) astadasa , 
eighteen in number, viz the sixteen priests, the sacri- 
ficer, and his wife; yesu uktam , on whom, on which 
eighteen of these, it has been said, by scripture, as 
resting; the avaram karma, the inferior karma , mere 
karma , without knowledge;—(these are perishable, 
because they are) adrdhdh , fragile, impermanent; 
therefore, the inferior karma accomplished by those 
eighteen factors, gets destroyed, along with its result, 
owing to the fragility of the eighteen factors on which 
it rests, just as milk or curd held in a vessel is de¬ 
stroyed on the destruction of the latter. This being 
so, ye, those, the non-discerning, ignorant people, who 
abhinandanti , delight with regard to this {karma ); 
thinking, “Etat sreyas, this is good—the cause of 
bliss”; te , they; after staying in heaven for some 
time; punar eva api , over again; yanti , undergo; jara- 
mrtyum , old age and death. 
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Eight Upcmisads 

R&TRT: 

W sffcn qf^r jtfwrtt: i 

STfPWRT: q%rf?cT VgT 

^U R T ^5TTS?qT: Udl 

8. Remaining within the fold of ignorance, and 
thinking, “We are ourselves wise and learned”, the 
fools, while being buffeted very much, ramble 
about like the blind led by the blind alone. 

Furthermore, vartmmnah , existing*; avidyaymn 
mure , within the fold of ignorance; being steeped in 
non-discrimination; (and) vmnyamdndh , thinking; 
“Svayam dhlrdh , we ourselves are intelligent; and 
panditah, learned, conversant with all that is to be 
learned”—flattering themselves in this way; those 
mudhah , fools; ]anghanyamdndh , while being buffeted, 
hurt very much, by hosts of evils like old age, disease, 
etc.; pariyantij ramble about, because of their loss of 
vision; just as in the world cmdhdh , the blind, deprived 
of eyes; fall into pits or brambles; friyiwiaiulh , while 
being led, being shown their way; andbena ova, by the 
blind alone, by one who is himself without ey es. 

Moreover, 

arftewi' qfsrr 

qq ^TTSTT qTST: I 

^RTSSjJfT: ^ai^i^T5=5!|cf?g- U£|| 

9. Continuing diversely in the midst of ignor- 
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ance, the unenlightened take airs by thinking, “We 
have attained the fullest achievement.” Since the 
men, engaged in karma, do not understand (the 
truth) under the influence of attachment, thereby 
they become afflicted with sorrow and are de¬ 
prived of heaven on the exhaustion of the results of 
karma. 

Vartamanah, continuing; avidyayam, in the midst 
of ignorance; bahudhu, in diverse ways; bdlah, the 
unenlightened; abhimanyanti, take airs by thinking, 
“Vay am krtdrthah, we alone have attained the fullest 
achievement.” Yat, since; in this manner; karminah , 
the men engaged in karma; na pravedayanti, do not 
understand the truth; rdgat, under the influence of 
attachment—to the results of karma ; tern, thereby; 
aturah ( santah ), (becoming) afflicted with sorrow; 
they cyavante , get deprived, of heaven; ksmalokdh, 
on the exhaustion of their results of karma. 

S§ 

4 fffcrar qT ii^H 

10. The deluded fools, believing the rites incul¬ 
cated by the Vedas and the Smrtis to be the high¬ 
est, do not understand the other thing that leads 
to liberation. They, having enjoyed (the fruits of 
actions) on the heights of heaven that are the 
abodes of pleasure, enter this world or an inferior 
one. 
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Manyamdndh, thinking; iftam, sacrifice and other 
rites, enjoined by the Vedas; purtam , (digging of) 
pools, wells, tanis, etc. inculcated by the Smjtis;— 
t-hinVin g these to be the varitfhctm, best means, for the 
achievement of human objectives, the chief thing;— 
thinking thus, the pramudhah, deluded fools, who are 
so because of their infatuation for sons, cattle, friends, 
etc.; no. vedayante, do not understand; any at, the other 
thing, called the knowledge of the Self—to be the 
means for the achievement of freyas, the highest goal 
(liberation). And te, they; anuhhutva (should rather 
be anubhuya), having enjoyed, the fruits of their 
karma ; sukrte , in the abode of enjoyment; mkasya 
prsthe, on the heights of heaven; again; visanti, enter; 
into imam lokam, this, human, world; va hinataram , 
or a world inferior to it, e.g. that of the beasts, or 
hell, etc., in accordance with the residual results of 
karma. 


^ f=RsH i: spnfer 

^rnp-: ^ u wi 

11. Those who live in the forest, while begging 
for alms—viz those (forest-dwellers and hermits 1 ) 
who resort to the duties of their respective stages 
of life as well as to meditation,—and the learned 
(householders) who have their senses under con- 

1 The householders who repair to the forest in the third 
stage of their lives, or become monks in the fourth stage. 
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trol—(they) after becoming freed from virtue and 
vice, go by the path of the sun to where lives that 
Purusa, immortal and undecaying by nature. 

On the other hand, as opposed to the former, ye, 
those, who—the forest-dwellers and the hermits, pos¬ 
sessed of knowledge; while staying aranye , in the 
forest; wpavascmti , resort to; tapahsraddhe — tap as, the 
duties pertaining to that stage of life, and sraddha, 
meditation on Hiranyagarbha and others; and the 
sdntdh , self-controlled, who have their senses under 
control; vidvdmsah , the learned, that is to say, the 
householders, too, who are devoted chiefly to medi¬ 
tation ; (go). ( Upavasanti arany e) bhaiksyacarydm 
car ant ah, (live in the forest) while begging for alms, 
since they do not accept the customary gifts; they 
live in the forest while begging for alms—this is how 
the sentence is to be construed. Te, they; virajdh , 
becoming freed from rajas, that is to say, having got 
their virtue and vice attenuated; praydnti, move 
superbly; suryadvarena, along the path of the sun, 
along the Northern Path, indicated by the word sun, 
to the worlds called Satya etc.; yatra, where (lives); 
sah amrtah purusah , that immortal Purusa, the first¬ 
born Hiranyagarbha; hi avyaydtmd, who is by nature 
undecaying, who lives as long as the world endures. 
The goals of this world, that are attainable through 
the lower knowledge, terminate here alone. 

Objection: Is not this state considered to be libera¬ 
tion by some? 

Answer: Theirs is not a correct view in accordance 
with such Vedic texts as: “All the desires vanish even 
here” (Mu. III. ii. 2). “Those discriminating people, 



108 


Eight Upanisads [I.ii. 11 

ever merged in contemplation, attain the all-pervasive 
(Brahman) everywhere, and enter into the all” 
(Mu. III. ii. 5), etc. 1 Besides, that is not the topic 
here. Since the topic under discussion is that of the 
lower knowledge, the consideration of liberation can¬ 
not crop up all of a sudden. As for freedom from 
virtue and vice, it is only relatively so. All the results 
of the lower knowledge, comprising the ends and 
means, and diversified into varieties of action, acces¬ 
sories, and fruits, and consisting in duality, extend up 
to this only, or in other words, terminate with the 
realisation of Hiranyagarbha. So also it has been said 
by Manu, while recounting successively the courses 
of the world, starting with that of the motionless 
things, “The wise men say that this is the highest 
goal of holiness that consists in the attainment of (the 
state of) Hirapyagarbha, the Prajapatis (lords of 
creatures, such as Marici), Dharma (Death), (the 
principle called) Mahat, and the Unmanifested” 
(XII. 50). 

Now this verse is being said in order to show that 
one who becomes detached from this whole world of 
ends and means has competence for the higher knowl¬ 
edge: 

ST 

1 These texts deny any course to be followed by the liber¬ 
ated soul after the death of the body. 



I. ii. 12] Mundaka Upanisad 109 

12. A Brahma^a should resort to renunciation 
after examining the worlds, acquired through 
karma, with the help of this maxim: “There is 
nothing (here) that is not the result of karma; so 
what is the need of (performing) karma} 9 ' For 
knowing that Reality he should go, with sacrificial 
faggots in hand, to a teacher, versed in the Vedas 
and absorbed in Brahman. 

Partksya, examining—all these (rites) that are 
included within the scope of the lower knowledge 
constituted by the Rg-Veda etc., that are to be 
undertaken by persons subject to natural ignorance, 
desire, and action, they having been inculcated for the 
man swayed by the defects of ignorance etc.; and 
(examining) the worlds that are their results and are 
indicated by the Northern and Southern Paths, and 
the worlds of the beasts and ghouls that follow as 
the result of omission of obligatory duties and com¬ 
mission of prohibited ones—having examined all 
these, with the help of direct perception, inference, 
analogy, and scriptures, i.e. having ascertained; lokan, 
the worlds—in their essence from every point of view, 
the worlds that exist as the goals of transmigration 
ranging from the Unmanifested to a motionless thing, 
whether evolved or involved; that are productive of 
one another like the seed and the sprout; that are 
assailed with multifarious troubles in their hundreds 
and thousands; that are devoid of substance like the 
interior of a plantain tree; that appear like magic, 
water in a mirage, or a city in space; and that are 
comparable to dream, water-bubbles, and foam, that 
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get destroyed at every turn;—that is to say, turning 
one’s back to virtue and vice acquired through karma, 
instigated by the defects of ignorance and desire, (a 
Brahmana should renounce). The Brahmana is men¬ 
tioned because he alone is specially qualified for the 
acquisition of knowledge by renouncing everything. 
What should one do after examining the worlds? This 
is being said: Nirvedam ay3t, one should arrive at 
detachment, that is to say, should renounce—the root 
vid with the prefix nih being used here in the sense of 
renunciation. The process of renunciation is being 
shown: “In the universe there is nothing that is akrta, 
a non-product; for all the worlds are effects of karma ; 
and being products of action, they are impermanent. 
The idea is that there is nothing that is eternal. All 
actions are productive of transitory things, since all 
effects of actions are only of four kinds—they can be 
produced, acquired, purified, or modified; over and 
above these, action has no other distinctive result. But 
I am desirous of the eternal, immortal, fearless, un¬ 
changing, unmoving, absolute Entity, and not of its 
opposite. Therefore krtena ( kim ), what is the need of 
(accomplishing) any task, that involves great trouble 
and leads to evil?” 1 Having become detached in this 
way, sah, he, the dispassionate Brahmana; abhigacchet, 
should go; gurum eva, to a teacher alone, who is 
blessed with^ mental and physical self-control, mercy, 
etc.; tad-vijnanarthmi, for the sake of understanding 


• ^ 0 . me annotators explain this portion thus: That 

is) akrtah, not a product, net asti, does not come to 
not produced, krtena, as a result of action. Liberation 
product of karma. 


(which 
exist, is 
is not a 



I.ii. 13] Mundaka Upanisad 111 

that fully. The emphasis in “the teacher alone” implies 
that he should not seek for the knowledge of Brahman 
independently, even though he is versed in the scrip¬ 
tures. (He will go) samit-panih, with a load of (sacri¬ 
ficial) faggots in hand; (to) sro triyam brahmanis- 
tham, (a teacher) who is versed in the meaning of the 
Vedas that he recites and hears, and who is absorbed 
in Brahman. One who renounces all activities and 
remains absorbed in the non-dual Brahman only is 
brahmanisthuh, just as it is in the case of the words 
japanisthah absorbed in self-repetition, tapoms- 
thah, absorbed in austerity. For one, engrossed in 
karma, cannot have absorption in Brahman, karma 
and the knowledge of the Self being contradictory. 
Having approached that teacher in the proper way, 
and having pleased him, he should ask about the true 
and immutable Purusa (all-pervasive Reality). 

cTW ^ feigTOvTFT 

SRTFcTfWRT yTRT^TPT I 

„ ♦ , ,» v. ♦ 

sffapsr eft ^frfsRTTBLll^ll 

13. To him who approaches duly, whose heart 
is calm and whose outer organs are under control, 
that man of enlightenment should adequately 
impart that knowledge of Brahman by which one 
realises the true and immutable Puru§a. 

Sab vidvan, that enlightened one, the teacher who 
has realised Brahman; (should say) tasmai, to him; 
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upasanndya , to the one who has approached; sctmyak y 
duly, that is to say, in accordance with the scriptures; 
prasantachtaya, to one whose heart is calm, who 
has become free from such faults as pride; and 
scnmmntdya ,, to one who is endued with control over 
the outer organs, i.e. who has become detached from 
everything; (to such a one) he provdca , said, or 
rather, should say; tam hrahmavidydm , that knowl¬ 
edge of Brahman; tattvatah , adequately; yena, by 
which, by which higher knowledge; veda, one 
realises; aksaram , the Immutable, that is possessed of 
such attributes as being imperceptible etc. (Mu. I. i. 3). 
That very Immutable is referred to by the word 
Purusa, because of all-pervasiveness or existence in all 
the hearts; and that again is satyam , true, because of 
being essentially the supreme Reality; and It is 
aksaram (immutable) because of the absence of muta¬ 
tion, injury, and decay. For the teacher, too, this is 
imperative that he should save from the ocean of 
ignorance any good disciple that approaches him duly. 



SECOND MUNDAKA 

• • 

CANTO I 

All the effects of the lower knowledge have been 
stated. And that Immutable is true that is called 
Purusa (the all-pervasive Reality), and that is the 
essence of this phenomenal existence, the source from 
which it springs, and the place where it gets dissolved 
The Reality, after knowing which all this becomes 
known, is the subject-matter of the higher knowledge 
of Brahman. That has to be stated. Hence commences 
the subsequent text: 



Wi: I 

a«TTS8^fgf%srr: ww srwn 

m n?.u 

1. That thing, that is such, is true: 

As from a fire, fully ablaze, fly off sparks, in 
their thousands, that are akin to the fire, similarly 
O good-looking one, from the Immutable originate 
different kinds of creatures and into It again they 
merge. 

That truth that is constituted by the results of 
karma , the subject-matter of the lower knowledge, is 
only relatively so. But this truth is the subject-matter 
of the higher knowledge, since it is possessed of the 
8 
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characteristics of the supreme Reality. 1 Tat etat , that 
thing, that is this (subject-matter of higher knowl¬ 
edge); is satyam, true; whereas the other is unreal, 
being within the domain of ignorance. Since the True 
and Immutable is altogether beyond direct cognition, 
an illustration is being cited with .a view to making 
people somehow directly realise It: Yatha, as; nidiptat 
pavakat, from a fire well lighted up; visphulmgah, 
sparks; sampah, that are akin to the fire; prabhavante, 
fly off; sahasrasah, in their thousands, innumerably; 
tatha, similarly; somya, O good-looking (or amiable) 
one! aksarat , from the Immutable, of the foregoing 
characteristics; (originate) vividhah bhavah, different 
kinds of creatures—different because of conformity 
with the various bodies that form the limiting 
adjuncts. The different small empty spaces, circum¬ 
scribed by pots etc., are seen to spring from space in 
conformity with the differences in the limiting 
adjuncts viz the pots etc.; just in this way the crea¬ 
tures prajayante , originate, in accordance with the 
creation, under various names and forms, of the bodies 
that are their limiting adjuncts; tatra ca evet, and into 
that again, into that very Immutable; they apiyanti , 
merge, following the dissolution of the bodies that 
are their limiting adjuncts, just as the different open¬ 
ings do on the disintegration of the pots etc. As in 
the origin and dissolution of the different cavities, 
space appears as a cause owing to the presence of the 
limiting adjuncts, viz pots etc., so also in the 
matter of the birth and death of the individuals, the 
Immutable appears as a cause owing to the presence 
1 Since it can never be sublated. 
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of the limiting adjuncts, viz the bodies created by 
name and form. 

The text now proceeds to speak of the Immutable 
that is higher than the (other) immutable which is 
the seed of name and form, which is called the 
Unmanifested (Maya), and which is itself higher than 
its own modifications; this (absolute) Immutable that 
is devoid of all limiting adjuncts, which is the very 
essence of the (other) immutable, is comparable to 
space, free from all forms, and is describable by such 
expressions as “Not this, not this”: 

STJTToft fURTT: gsrt ^ IRIS 

2. Purusa is transcendental, since He is formless. 
And since He is coextensive with all that is external 
and internal and since He is birthless, therefore He 
is without vital force and without mind; He is 
pure and superior to the (other) superior immu¬ 
table (Maya). 

Purusah , Purusa, who is so called because of (the 
derivative meaning of) all-pervasiveness or residence 
in all hearts; is divyah , resplendent—because of self¬ 
effulgence or residence in His own resplendent Self— 
or transcendental; hi, because; amurtah , devoid of all 
forms. That self-effulgent Purusa, being formless and 
all-pervasive, is sabahyabhyanUrah , coextensive with 
all that is external or internal; ajah, birthless, is not bom 
of anything, since there is nothing else but Himself 
which can be His cause of birth, in the sense that air 
is the cause of water-bubbles etc., or pots etc. are 
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the causes of the different lands of cavities of space. 
As all modifications of positive entities are preceded 
by their births, the denial of birth is tantamount to 
the denial of all modifications. Hi, as; as that Being 
is coeval with all that is external or internal, therefore 
It is unborn, and hence It is ageless, deathless and 
immutable, constant, and fearless. This is the idea. 
Although like the sky, appearing as possessed of surface 
and taints, It appears in the context of the different 
bodies to be possessed of vital force, mind, senses, and 
objects, in the eyes of those people whose vision, 
owing to their ignorance, is fixed on the multiplicity 
of the limiting adjuncts, e.g. the bodies etc; yet from 
Its own point of view It is apranah , without the vital 
force, to those whose eyes are fixed on the supreme 
Reality. That is called apranah in which air, the 
principle of motion, does not exist in its diversity of 
the power of action. Similarly, amanah, without 
mind, that in which mind, consisting of thinking etc., 
does not exist in its diversity of the power of knowl¬ 
edge. By the expressions “without vital force” and 
“without mind” it is to be understood that all the 
different vital forces, viz Prana, (Apana, etc.), the 
organs of action, and the objects of those organs, as 
also the intellect and the mind, the senses of percep¬ 
tion, and their objects, are denied. In support of this, 
there occurs this passage in another Upanisad, “It 
thinks as it were, and shakes as it were” (Br. IV. 
iii. 7). As the two limiting adjuncts are denied for It, 
so It is subhrah, pure. And hence (It is higher) 
paratah aksarat, as compared with the (other) higher 
immutable, called the Unmanifested (i.e. Maya). And 
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the nature of this Maya is inferred from the fact of 
its being the limiting adjunct of Brahman that appears 
to be the seed of name and form. 1 And that (other) 
immutable, called the Unmanifested, that is inferred 
as the limiting adjunct of that (higher) Immutable, is 
itself higher than all the modifications, because it is 
considered to be the seed of all the effects and acces¬ 
sories. 2 The unconditioned, all-pervasive entity is 
parah , higher; aksarat paratah , than that immutable 
(Maya) that is superior (in relation to its effects). 
This is the idea. 

It is being shown how the entity that permeates 
through and through the (other) immutable, called 
dkdsa , and enters as an object into all empirical deal¬ 
ings, can be without the vital force etc. If, like 
Purusa (the all-pervasive Entity), the vital force etc. 
exist as such before creation, then the all-pervasive 
Entity will be possessed of the vital force etc. by 
virtue of their co-existence with It. But as a fact, 
unlike the all-pervasive Entity, the vital forces etc. 
do not exist as such before creation; therefore the 
supremely all-pervasive Entity is without vital forces, 
just as Devadatta is said to be without a son so long 

x In such manifestations of consciousness as memory, doubt 
etc., the power of Brahman remains ingrained, and thus 
Brahman appears to be the cause of name and form; but in 
reality the transcendental Brahman cannot be so; and accord¬ 
ingly Maya has to be assumed to be the limiting adjunct of 
Brahman, causing this appearance of causality in Brahman. 

“Effects are known to be inferior to the causes; so the 
principle of Maya, which is known as the cause, must be 
superior to its effects. 
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as a son is not born. As to how those vital forces etc. 
do not exist is being stated. 

M JiifflSsrra fr srwr *r: ^ l 

qigwftfcrr: if^rt snfaft l!3l! 

3. From Him originates the vital force as well 
as the mind, all the senses, space, air, fire, water, 
and earth that supports everything. 

Etasnwt, from this, this very Purusa that is supposed 
to be the seed of name and form; jayate , originates; 
pranah, the vital force, that is an object and a modifi¬ 
cation of nescience, exists only in name, and is essen¬ 
tially unreal in accordance with another Vedic text, 
“All modification has speech only as its support; it is 
unreal” (Ch. VI. i. 4). For just as a man, who has 
no son, does not become possessed of one by seeing 
him in dream, similarly, the supreme Reality cannot 
become possessed of the vital force by being endued 
with a vital force that is included in ignorance and 
is unreal. In this way, the mind and all the senses, as 
well as the objects, originate from this One. There¬ 
fore it is proved that Purusa is devoid of the vital 
force etc. in the real sense of the term. And it is to 
be understood that just as these did not exist in reality 
before origination, so also they become non-existent 
after dissolution. And as is the case with the organs, 
senses, and mind so also is the case with the elements 
that are the causes of the bodies and the objects—the 
elements that are kham, space; vayuh, the air inside 
and outside, differentiated as avaha (moving towards), 
pravaha (moving away from), etc.; jyotih, fire; apah. 
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water; prthivl , earth, that is visvasyct dharint, the 
support of all. All these elements that possess seriatim 
the qualities of sound, touch, colour, taste, and smell, 
together with all the qualities that belong to the pre¬ 
decessors of each, (all these) originate from this very 
Purusa. 

After the brief presentation in the verse “Purusa 
is transcendental, since He is formless” etc., of the 
Immutable, the unqualified Purusa, that is true and 
forms the subject-matter of the higher knowledge, He 
has again to be presented in detail in His conditioned 
state; and hence the following text. For when a 
subject-matter is stated in brief and in extenso like an 
aphorism and its commentary, it becomes easy of 
comprehension. As for that Virat within the cosmic 
egg who takes His birth from the first-born Prana, 
who is Hiraoyagarbha, He (Virat), too, though 
apparently separated from Purusa by another 
intervening principle (viz Hiranyagarbha), is bom 
of this Purusa and is a modification of Him. This fact 
is being stated, and He (Virat) is being described: 

eng: srrnfr ggq 

if *r iikii 

4. The indwelling Self of all is surely He of 
whom heaven is the head, the moon and sun are 
the two eyes, the directions are the two ears, the 
revealed Vedas are the speech, air is the heart, and 



120 Eight Upanisads [II. i. 4 

(It is He) from whose two feet emerged the 
earth. 

Of whom miirdha, head, the best limb; is agiiih, 
(lit. fire, means here) heaven, in accordance with the 
Vedic text, “O Gautama, that world is surely fire” 
(Ch. V. iv. 1). Of whom caksusi, the two eyes; are 
candrasuryau, the moon and the sun. The words “of 
whom” are to be supplied everywhere, by transform¬ 
ing the word “asya, of Him”, that follows (in the 
third line), to “ yasya , of whom”. Of whom di'sah 
srotre, the directions are the two ears; of whom 
vivrtal? vedah, the revealed, well-known, Vedas; are 
the vak, speech; of whom vayuh pranah, air is the 
vital force; asya, i.e. yasya, of whom; visvam, the 
whole universe; is hr day am, the heart; for the entire 
world is a modification of the mind, inasmuch as it is 
seen to merge in the mind during deep sleep, and as 
even during the waking state it emerges out of it to 
exist divergently, like sparks out of fire. And of 
whom padbhyam, from the two feet; prthivi, the 
earth, is bom. Esah, this one—the deity who is Visnu 
(the all-pervading), or Ananta (the infinite), the first 
embodied Being who has the three worlds as His 
physical limiting adjunct—is sarvabhutantaratrna, the 
indwelling Self of all. 

He is in fact the seer, hearer, thinker, knower, and 
the reality of all the senses in all beings. And the 
creatures, too, that transmigrate through the five 

fires, 1 are born from that very Purusa. This is heino- 
said: ' a 

. 1 ¥ eaven ’ cloud > earth, father, and mother (Ch 
iv-viu) . 


V. 
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^rfrrct 

#TTT^^r sftW^RT: sfasqTHj 

#■; srsrr: lltyl 

5. From Him emerges the fire (i.e. heaven) of 
which the fuel is the sun. From the moon emerges 
cloud, and (from cloud) the herbs and corns on 
the earth. A man sheds the semen into a woman. 
From Purusa have originated many creatures. 

Tasrrnt, from that supreme Purusa; (originates) 
agnih , fire that is a particular abode (or state) of 
creatures. That (fire) is being specified; yasya , of 
which; suryah , the sun; is samidhah, the fuel, as it 
were; for heaven is lighted up by the sun. Somat , 
from the moon, that evolves out of heaven; originates 
parjcmyah , cloud, which is the second fire. From that 
cloud originate osadhayah, the herbs and corns; 
prthivyam , on the earth (the third fire). Puman, man, 
that is (also) a (fourth) fire; sincati , sheds; the ret as, 
semen, that originates from the herbs and corns when 
poured as an oblation into the fire that is man; yosi- 
tayarn (should rather be yositi ), into the woman that 
is (the fifth) fire. In this order bahvth (rather bah - 
vyah), many; praph , creatures; samprasutdh, have 
originated; pitnisdt , from the supreme Purusa. 

Moreover, it is being said that the auxiliaries of 
karmas , as well as their fruits, emerge verily from 
Him. How? 
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A 

^Pr ^%iiTsr l 

2TSWR5J ^ET: 

*rftrt *m q# ^ ll^ll 

6. From Him (emerges) the Rk, Sama, and 
Yajur mantras , initiation, all the sacrifices, whether 
with or without the sacrificial stake, offerings to 
Brahmanas, the year, the sacrifices and the worlds 
where the moon sanctifies (all) and where the 
sun (shines). 

Tasmdt, from Him, from Purusa; (emerged) rcah, 
the (metrical) mantras that have their letters, feet, and 
lines well regulated and have such metres as the 
Gayatrl and so on. Senna is that which is divided into 
five parts or seven parts and is embellished with stobha 
etc. and tune. 1 Yajumsi are the mantras whose letters, 
feet, and lines are not fixed, and which merely take 
the form of sentences. These are the three kinds of 
mantras. Diksah, initiation, consisting in wearing a 
girdle etc., made of Munja grass—that is to say, the 
different observances to be followed by the sacrificcr 
(preparatory to the actual rite). Ca sarve yajnah , and 
all the sacrifices—Agnihotra etc.—(in which animals 
are not sacrificed). Kratavah, the sacrifices involving 
the use of a sacrificial stake. Ca daksiwh, and the 

1 Consisting of five parts— himkdra, prastava, udgitha, pra- 
tihara, and nidhana; of seven parts—the foregoing five and 
upadrava and ddi. Stobhas are chanted interjections in a Sama 
song, such as hum, ho (Vide Ch. I. xiii—II. xxi). 
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offerings to priests and Brahmanas, ranging from the 
giving of a cow to all one possesses. Ca samvatsarah, 
and year, which, as time, forms a factor in a rite. 
Ca yajamanafp, and the sacrificer, the master (of the 
sacrifice). Lokah , the worlds, that are the results of 
that sacrifice. Those results are being specified: Yatra, 
where, in which worlds; soma)h pavate, the moon 
sanctifies, the creatures; and yatra, where; suryalp 
tapati, the sun shines. These (worlds) are attainable 
through the two paths, called the Southern Course 
and the Northern Course, and are the results of the 
rites performed by the ignorant and the knowing 
people, 

^tt ejipn ^R^rr: 

5ETPSTT srgSTT: TOt TTtfe 1 
RTarPTT^ eTTSf 

SFST STcR frfasr INI 

7. And from Him duly emerged the gods in 
various groups, the Sadhya gods, human beings, 
beasts, birds, life, rice, and barley, as well as aus¬ 
terity, faith, truth, continence, and dutifulness. 

Ca, and; tasmdt , from that Purusa; samprasutah , 
duly issued out; devah , the gods, that are ancillary to 
rites; bahudha , variously in different groups of Vasus 
etc. 1 ; sadhydh , Sadhyas, a particular class of gods; 
manusydh , human beings who are entitled to under¬ 
take rites; pasavah , beasts—both domestic and wild; 

1 Eight Vasus, twelve Adityas, eleven Rudras, etc. 
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myrnsi, birds; and priya-apanau, breathing in and 
out, constituting life; mhi-yavuu, rice and barley- 
meant for sacrificial offering; on tapcts, and austerity, 
either as a part of a rite meant for personal sanctifica¬ 
tion, or as an independent act leading to some result; 
'sradiha, faith—mental tranquillity and belief in the 
truth of things (taught by the scriptures and the 
teacher)—which is a precondition for all application 
of auxiliaries that are productive of human objectives; 
so also satyam, truth—avoidance of falsehood as well 
as sp eakin g of facts as they occur, without causing 
injury; brahmacaryam, avoidance of sexual relation; 
cn vidhih, and dutifulness. 

STMT: tRUTtl 

^ srwn 
jpiw fa%T: wz lien 

8. From Him emerge the seven sense-organs, 
the seven flames, the seven kinds of fuel, the seven 
oblations, and these seven seats where move the 
sense-organs that sleep in the cavity, having been 
deposited (by God) in groups of seven. 

Moreover, tasmat , from that very Purusa; prabha - 
vanti, originate; sapta pranah , the seven sense-organs, 
that are in the head; 1 and (so do) their sapta arcisah, 
seven flames—the illumination of their objects; simi¬ 
larly the sapta samidhah , seven kinds of fuel—seven 

*Two eyes, two ears, two nostrils, and tongue. 
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sense-objects, for the sense-organs are kindled by 
their objects; sapta homah , seven oblations—the per¬ 
ception of those sense-objects, for another Vedic text 
says, “That which is his sense-perception is what he 
offers as an oblation” (Mn. LXXX. 1). Besides, ime 
sapta lokahy these seven seats of the senses; yesu, in 
which caranti, move about; pranahy the sense-organs. 
The expression, “where move the sense-organs 
(pranahy is an attribute of the pranas , so as to 
exclude Prana and Apana (the functions of exhaling 
and inhaling). (They are) guhasayah ; derived from 
the word guha (cavity) and the root H (to sleep), 
guhasayah means the sleepers in (the cavity of) the 
body or the heart, during sleep. Nihitah , (having 
been) deposited—by the Ordainer; sapta sapta , in 
groups of seven, in each living being. The purport 
of the topic is that from the supreme, omniscient 
Purusa Himself emerge all that are the karmas or the 
fruits of karmas of those men of knowledge who 
sacrifice to the Self, 1 as well as all that are the karmas 
and the auxiliaries and results of karmas of the 
ignorant people. 

sra: srsfs- 

STrra wft sftWSTETt *^{53 

h^tKTc-ht iis.ii 

9. From Him emerge all the oceans and all the 

1 Those who perform sacrifices as a worship of the supreme 
Lord with this idea: “All this, as well as myself, is but the 
supreme Self.”—A .G. 
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mountains. From Him flow out the rivers of 
various forms. And from Him issue all the corns, 
as well as the juice, by virtue of which does the 
internal self exist in the midst of the elements. 


Atah, from this, Puru§a, issue; same, all; samudrah, 
the oceans, of Salt etc.; ca girayah, and the mountains 
—Himalayas etc.; all these emerge from this Purusa 
Himself. A smut, from this Purusa; syanda?ite , flow 
out; sindhavah, the rivers—Ganga etc.; sarvarupah, 
of various forms. Ca atah , and from Him; sarvdh 
osadhayah, all corns—rice, barley, etc.; ca rasah , and 
the juice—that is of six kinds; 1 yena, by virtue of 
which; hi, verily; tisthate (rather tisfhati) exists; 
bhutaih, surrounded by the elements, that are gross 
and five in number; esah antardtma, this internal self, 
the subde body, so called because of its existence in 
between the (gross) body and the Self. 

Thus from Purusa emerged all this. Therefore “all 
that is a modification is supported by speech and exists 
only in name” (Ch. VI. i. 5-6), and it is false; but 
that which is Purusa is true. Hence: 


^ fspSf* vTTt ^ 



srsw: n 


10. Purusa alone is all this—(comprising) the 

1 Has six kinds of taste—sweet, sour, bitter, pungent, astrin¬ 
gent, saline. 
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karma and knowledge. He who knows this supre¬ 
mely immortal Brahman, as existing in the heart, 
destroys here the knot of ignorance, O good-look¬ 
ing one! 

Purusah eva, Purusa alone, is; vi'svam idem, all 
this. There is no such thing as the universe apart from 
Purusa. Therefore the very thing that was asked in 
the question, “O adorable sir, (which is that thing) 
which having been known, all this becomes known?” 
(Mu. I.i. 3), has been stated here. For on knowing this 
Purusa, the supreme Self, the source of everything, 
there arises the realisation: “Purusa alone is all this— 
there is nothing besides.” It is being explained as to 
what this “all” means: Karma , such as Agnihotra; tapas, 
knowledge and the separate fruit accruing from it; all 
these constitute this “all”. And all that is but the pro¬ 
duct of Brahman. Therefore, yah , he who; veda , knows, 
the brahma pammrtam, Brahman the supremely im¬ 
mortal—knows, (Brahman) thus—“I indeed am all 
this”, (knows) as nihitam guhdydm, existing in the 
heart of every being; sah, he; by virtue of such realisa¬ 
tion; vikirati , throws away, destroys; avidydgranthim , 
the knot of ignorance, the tendencies and impressions 
created by ignorance that are hard to untie like knots; 
iha, here, even while living, and not after death; 
somya, O good-looking (amiable) one! 



SECOND MUNDAKA 


CANTO II 

It is being stated how the Immutable can be hnown, 
though.lt is formless: 

55THSI ^ 

ftHWWKRH 5T5TRT^ \\%\\ 

1. (It is) self-effulgent, well seated, and well 
known as moving in the heart, and (It is) the 
great goal. On It are fixed all these—that move, 
breathe, and wink or do not wink. Know this One 
that comprises the gross and the subtle, to be 
beyond the ordinary knowledge of creatures, and 
(It is) the eligible and the highest of all. 

Avih, self-effulgent, (and) sannihitam, well seated; 
appearing as though perceiving words etc. through the 
limiting adjuncts, viz the organs of speech etc., in 
accordance with another Vedic text, “It shines, It 
blazes up”. It is cognised in the hearts of all beings as 
revealing Itself through such functions of the condi¬ 
tioning factors as seeing, hearing, thinking, knowing. 
That Brahman that is avih, effulgent and sannihitam , 
well seated, in the heart; is guhacaram nama, well 
known as moving in the cavity of the heart, through 
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such modes as seeing and hearing. (It is) mahat , great, 
because It is the greatest of all; (It is) padam, the goal, 
since It is the resort of all beings, the word being 
derived from the root pad in the sense of that which 
is reached by all. Now is being shown how It is the 
great goal. Since atra , on this Brahman; samarpitam , 
is fixed—like the spokes to the nave of a chariot wheel; 
ejat, the moving, birds etc.; pranat, all that breathes 
—men and others who inhale and exhale; yat mrmsat , 
all that has such activities as winking; ca, and—which 
word suggests all that does not wink;— etat, all this, 
is fixed on this very Brahman. Etat, this One, on 
which all things rest; janatha, you know, O disciples! 
That which comprises the sat and the asat is what 
has become your Self; for the sat , formed, gross, and 
the asat , formless, subtle, do not exist apart from It. 
(Know) that very Entity alone that is surely the 
varenyam , eligible, covetable to all—because of Its 
eternality; (and that is) param , distinct; vijndnat , 
from the knowledge; prajanam , of beings—this is how 
vijndnat is connected with the remote prajanam ; that 
is to say. It is beyond the range of ordinary knowl¬ 
edge. (Know) yat varistham , that which is the 
highest; for that Brahman alone is the highest of all 
high things, by virtue of Its freedom from all defects. 



IRII 

2. That which is bright and is subtler than the 
9 
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subtle, and that on which are fixed all the worlds 
as well as the dwellers of the worlds, is tins 
immutable Brahman; It is this vital force; It, again, 
is speech and mind. This Entity, that is such, is 
true, It is immortal. It is to be penetrated. O good- 
looking one, shoot at it. 

Moreover, yat, that which is; arcimat , bright. 
Brahman is bright, because by Its light the sun etc. 
shine. Furthermore, yat , that which; is anu, subtle; 
ariubhyah, as compared with the minute things, e.g. 
the grain called syamaka. From the use of the word 
ca (and), it is implied that it is much bigger than the 
big earth etc. Yasmin, on which; nihitah, are fixed; 
lokah, worlds—earth etc.; ca lokinah, and the dwellers 
of the worlds—men and others; for all are known as 
dependent on Consciousness. Tat etat aksaram brahma , 
It is this immutable Brahman, that is the support of 
all: that is sah prannh, the familiar vital force; tat u, 
that, again, is the vm-manah, speech and mind—as 
well as all the senses (of perception) and organs (of 
action). That Entity, again, is the inner Consciousness, 
for the assemblage of life and senses is dependent on 
Consciousness, as is shown in another Vedic text: 
“The Vital Force of the vital force” (Bp IV. iv\ 18; 
Ke. I. 2). Tat etat, that Entity, the Immutable, that 
is thus the inner Consciousness within life etc.; is 
satyam, true; and therefore tat amrtam, It is immor¬ 
tal, indestructible. Tat veddhavyam, that is to be 
penetrated, to be shot at, by the mind; the idea is 
that the mind is to be concentrated on It. Since this is 
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so, therefore somya, O good-looking one; viddhi, 
shoot—fix your mind on the Immutable. 

It is being shown how It is to be shot at: 

src frorerfvtftw sisFsfcr I 

‘‘■•5 

3TFT5KI rf^TSFI^FT ^TT 

33?T ll^ll 

3. Taking hold of the bow, that is the great 
weapon familiar in the Upani§ads, one should fix 
on it an arrow, sharpened with meditation. Draw¬ 
ing the string with a mind absorbed in Its thought, 
hit, O good-looking one, that very target that is 
the Immutable. 

Grhitvd , taking up; the dhanuh , bow; consisting in 
the mahastrum aiipcmisadam, the great weapon that 
occurs, i.e. is well known in the Upanisads; on that 
bow sandhayita , one should fix; a sarctm , arrow. What 
kind of arrow? That is being stated: ZJpdsmisitcrm , 
sharpened, that is to say purified by constant medita¬ 
tion. And after fixing the arrow, and dyamyct , having 
drawn the string, that is to say, having withdrawn 
the inner organ together with the senses from the 
objects, and concentrating them on the target alone; 
for the literal meaning of drawing the string with the 
hand is not admissible here; cetasd tadbhdvagatena , 
with the mind absorbed in the bhdva or bhdvana, 
thought of that Brahman; viddhi , hit; somya , O good- 
looking one; tat eva laksyam aksaram, that very target 
that is the Immutable, described earlier. 
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The bow etc. that have been mentioned are being 
specified: 

spwt S13: STTW 1 

4. Om is the bow; the soul is the arrow; and 
Brahman is called its target. It is to be hit by an 
unerring man. One should become one with It just 
like an arrow. 

Pm.ia.vah, the syllable Om; is dhanuh, bow. Just 
as the bow is the cause of the arrow’s hitting the 
target, so Om is the bow that brings about the soul’s 
entry into the Immutable: For the soul when purified 
by the repetition of Om, gets fixed in Brahman with 
the help of Om without any hindrance, just as an 
arrow shot from a bow gets transfixed in the target. 
Therefore Om is a bow, being comparable to a bow. 
Atrna hi 'sarah, the soul is surely the arrow—the soul 
that is but the supreme Self in Its conditioned state, 
that has entered here into the body as the witness of 
the modes of the intellect, like the sun etc. into water. 
That soul, like an arrow, is shot at the Self Itself that 
is the Immutable. Therefore brahma, Brahman, ucyate, 
is said to be, tallaksyam, the target of the soul. It is 
called the target since, just as in the case of a mark. 
It is aimed at with self-absorption by those who want 
to concentrate their minds. That being so, the target 
that is Brahman, veddhavyam, should be shot at; 
apramattena, by one who is unerring, who is free 
from the error of desiring to enjoy external objects. 
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who is detached from everything, who has control 
over his senses and has concentration of mind. After 
that, after hitting the mark, tctmnayal? bhavet , one 
should remain identified with Brahman, sararnt , like 
an arrow. The idea is this: Just as the success of the 
arrow consists in its becoming one with the target, 
similarly one should bring about the result, consisting 
in becoming one with the Immutable, by eliminating 
ideas of self-identification with the body etc. 

As the Immutable is hard to grasp, It is being pre¬ 
sented over and over again so as to make It easily 
comprehensible: 

wm *r?r: irm i 

STTETt $■§: \\kw 

5, Know that Self alone that is one without a 
second, on which are strung heaven, the earth, and 
the inter-space, the mind, and the vital forces 
together with all the other organs; and give up 
all other talks. This is the bridge leading to 
immortality. 

Yctsmin , that, the immutable Puru§a, on whom; 
dyanh , heaven; prthivi, the earth; cct antariksam , and 
intermediate space; otam, are strung; ca, as also; 
manas , the mind; saha sarvaih pranaih , together with 
all the other organs; tarn eva. Him alone—the support 
of all; the ekam , one without a second; janathct (is the 
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same as janitha), (you) know, O disciples; and having 
known, dmanam, the Self, the inmost reality of your¬ 
selves and all beings; vimuficcttha (is the same as 
virmncata), discard; any alp vacalp, other talks, that 
constitute the lower knowledge; and give up also all 
harms together with their fruits that are presented 
by the lower knowledge; because esadp, this, this 
knowledge of the Self; is the setuh, bridge, the means 
of achievement; amtasya, of immortality, of libera¬ 
tion. It is comparable to a bridge, since it is a means 
for getting across the great sea of the world. In sup¬ 
port of this here is another Vedic text: “Knowing 
Him alone, one goes beyond death; there is no other 
path to proceed by” 1 (Sv. III. 8, VI. 15). 

STCT m ^ 

H 5TTOTH: I 

eflfir&f ssnRfsr stirr 

er: 

6. Within that (heart) in which are fixed the 
nerves like the spokes on the hub of a chariot 
wheel, moves this aforesaid Self by becoming 
multiformed. Meditate on the Self thus with the 
help of Om. May you be free from hindrances in 
going to the other shore beyond darkness. 

Moreover, yatra, where, in the heart in which; 
oral? iva, like the spokes; rathandbhau, fixed on the hub 
of a chariot wheel; samhatah, are pinned; nadyalp , 

1 Or—“there is no other path for reaching (the goal)”. 
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the nerves, that spread over the whole body; in that 
heart, sah esah , that aforesaid One, the Self under 
discussion that is the witness of all the ideas occurring 
to the intellect; antah carate , moves, exists, within, 
carctte being the same as carctti. (It exists) as though 
seeing, hearing, thinking, and knowing, and as though 
bahudha jayamanah, becoming multiformed, in accord¬ 
ance with the mental states of anger, joy, etc., on 
account of Its conformity with the limiting adjunct, 
mind. Common people, accordingly say, “He has 
become joyous”, “He has become angry”. Evam, 
thus, resorting to the imagination stated above; you 
dhydyatha , think; of that atmanam, , Self; om iti , with 
the help of Om. This is said, and has to be said, to 
the disciples by a teacher possessed of this knowledge. 
And the disciples have stepped on to the path of liber¬ 
ation after discarding all karmas, for they hanker 
after the knowledge of Brahman. The teacher utters 
his benediction so that they may realise Brahman 
without any obstacle: Svasti (astu ), let there be no 
hindrance; vah, for you; paraya, 1 for (reaching) the 
other shore; parastat , beyond. Beyond what? Tama- 
sah , of the darkness, of ignorance; that is to say, for 
the realisation of the true nature of the Self as 
Brahman that is free from ignorance. 

It is being shown as to where He exists who forms 
the subject-matter of the superior knowledge, who is 
beyond darkness, and who has to be reached after 
crossing the ocean of the world: 

1 Another reading is “ paraya , for crossing over (to the 
shore) 
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jt^turt: snrofhi^n 


srfdfydls^ |^4 ^rioT^rrzr l 
"tfCT^'fVrl srfcT 
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7. That Self which is omniscient in general and 
all-knowing in detail and who has such glory in 
this world—that Self, which is of this kind-is 
seated in the space within the luminous city of 
Brahman. 


It is conditioned by the mind, It is the carrier 
o the vital forces and the body, It is seated in 
rood by placing the intellect (in the cavity of the 
heart) The discriminating people realise, through 
their knowledge, the Self as existing in Its fullness 
on all sides—the Self that shines surpassingly as 
blissfulness and immortality. 


The portion yah sarvajmh sarvavit was explained 
lZ l r ( i-' ?\? e ! S bdng dist inguished again: Vasya 
6f f ? m bhw ' He wh0 has well-known 
splendour m the world. What is that splendour? He 
under whose sway these heaven and earth are held in 
position; under whose rule the sun and moon rotate 

tTe dverfand ^ whose command 

s milariv nn^ SeaS u° n0t OVerflow their boundaries; 
similarly under whose authority are directed the 
n>ov,„ E th , mmotinSi in £ 
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command the seasons, half years, and years do not 
transgress; and so also under whose rule the agents, 
karmas, and fruits do not violate their appointed 
hours; yctsya, He whose; mahima, glory; is escth, such; 
bhwvi, in the world; esah, that One;—the sctrvajnah , 
omniscient (in general); the effulgent One of such 
glory;—is pratisthitah , seated; in the divye, luminous 
—illuminated by all the states of the intellect; brahma- 
pure , in the city of Brahma—this being the place 
where Brahman is ever manifest in Its nature of 
Consciousness; so “the city of Brahman” means the 
lotus of the heart. Vyomni , in the space, that is within 
that heart; Brahman is perceived as though seated 
there in that space within the lotus of the heart; for 
any going, coming, or staying, in any other sense, is 
impossible for One who is all-pervasive like space. 

Sah, He, the Self, as seated there, is revealed vari¬ 
ously through the mental states; and hence He is 
manomayah, associated with the mind, being condi¬ 
tioned by it; prdna-sarira-neta, the carrier of the vital 
forces and the body, in the matter of transferring 
them from the gross body to the other (gross or 
finer 1 ) body; pratisthitah anne , existing in the food, 
that takes the shape of a body that is a modification 
of the food eaten and is subject to growth and decay 
day by day; sannidhaya, by depositing; the hr day am , 
intellect; in the cavity of the lotus (of the heart). The 
presence of the Self in the heart is what is meant by 
Its being seated in food (i.e. in the body), for the 
Self is not really seated in food. Vijndnena , through 
special knowledge, emerging from the instruction of 
According to one reading, the finer body is meant. 
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scriptures and the teacher, and arising from the con¬ 
trol of the inner and outer organs, renunciation of 
everything, and detachment; dhiral?, the discriminat¬ 
ing people; paripa'syanti, realise as existing in Its full¬ 
ness everywhere; tat, that, that reality of the Self; 
yat, which; vibhdti, shines surpassingly, for ever in 
one’s own Self; as anandarupam, blissfulness; as 
amrtam , immortality, freed from all evil, miseries, and 
troubles. 

The result of this knowledge of this supreme Self 
is being stated: 




^crffoT si qtm 1IC1I 


8. When that Self, which is both high and low, 
is realised, the knot of the heart gets untied, all 
doubts become solved, and all one’s actions become 
dissipated. 


(When that which is both high and low is realised, 
then) bhidyate , is untied, is destroyed; hrdayagranthih , 
the knot of the heart—the host of tendencies and 
impressions of ignorance, in the form of desires that 
hang on to the intellect, as is declared in another 
Vedic text: “the desires that subsist in one’s heart” 
(Ka. II. iii. 14; Bf IV, iv. 7). They are based on 
one’s heart and not on the Self. Sarvctscimsayah, all 
doubts, with regard to all objects of cognition, that 
persist in ordinary men continuously till death, like 
the current of the Gangs; chidyante , are dispelled. 
Ca , and; asya, one’s, of the man whose doubts have 
been solved, whose ignorance has been removed; 
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ksiyante , get dissipated; karmani, the actions, that 
preceded the rise of illumination but had not yielded 
results in earlier lives, as also those actions that accom¬ 
pany the rise of illumination, but not so the actions 
that produced the present life, since they have already 
begun to bear their fruits. All this happens tasmin 
drste pardvare , when that One, the omniscient and 
transcendent—who is both para , high, as the cause, 
and avara, low, as the effect—is seen directly as “I 
am this”. The idea is that one becomes free on the 
eradication of the causes of the worldly state. 

The following three verses sum up briefly all that 
has been stated earlier: 

5r®f«r \\l\\ 

9. In the supreme, bright sheath is Brahman, 
free from taints and without parts. It is pure, and 
is the Light of lights. It is that which the knowers 
of the Self realise. 

Pare hirannmye kose , in the supreme, bright sheath; 
it is called a sheath because of its being the place for 
the realisation of the nature of the Self, just as a 
scabbard is in the case of a sword; it is para, supreme, 
being the inmost of all; and hiranmaya, shining, being 
illumined with the intellectual perceptions. There 
exists brahma, Brahman, so called because of being the 
greatest as well as the Self of all; (Brahman that is) 
virajavi, free from taints, from all taints of rajas, 
defects, such as ignorance; (that is) niskalam, without 
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any connection with parts, that is to say, partless. 
Since It is taintless and partless, therefore tat,. It; is 
hibhram, pure; tat, that; is jyotih, the illuminator; 
jyotisam, of all lights, of even fire etc. that are in¬ 
herently bright. The purport is this: The brightness 
of even fire etc. is caused by the internal light of their 
Self that is identical with Brahman. That light of the 
Self is the highest light that is not ignited by anything 
else. It is tat, that; yat, which; they viduh, know, who 
are atnwuidah,' knowers of the Self—the discriminat¬ 
ing people who know their own Self as the witness 
of all intellectual modifications with regard to such 
objects as sound etc. People, engaged in the pursuit 
of the experiences of the Self, tat viduh, know It. 
Since It is the highest light, therefore they alone 
know It, and not the others who are steeped in the 
pursuit of external experiences. 

It is being shown how It is the Light of lights: 

® vnfer ?r 

f^irfr wftk ftftsqufa: I 

sttott srafo? fimfa \\\*\\ 

10. There the sun does not shine, nor the moon 
or the stars; nor do these flashes of lightning shine 
there. How can this fire do so? Everything shines 
according as He does so; by His light all this 
shines diversely. 

Tatra, there, in Brahman that is the Self of the sun 
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itself; suryah , the sun, that illuminates everything; 
m bhdti , does not shine. The purport is that the sun 
does not illuminate that Brahman, for it is by the light 
of Brahman that the sun lights up all that is not the 
Self. Not that the sun is intrinsically possessed of the 
power of illuminating. Similarly, m candmtarakam , 
neither the moon nor the stars; net imah vidyutah , nor 
these lightning flashes; bhanti , shine; kutah ayerm 
agnih , how can this fire, that is known to us? To cut 
short, this universe anubhdti , shines in accordance 
tom eva bhantam , as He, the supreme Lord, shines; 
because of the fact that He is naturally effulgent. Just 
as water, firebrand, etc., burn according as the 
fire does so, owing to their contact with fire, but not 
by themselves, similarly, only tasya bhasd, by His 
light, sarvam idam , all this—the universe constituted 
by the sun etc., vibhdti , shines diversely. Since, in this 
way, it is that very Brahman that illuminates and 
shines through the different manifested lights, there¬ 
fore it is inferred that Brahman has Its light by Its 
own right; for anything that is not possessed of 
natural luminosity cannot enkindle others, for pots 
etc. are not seen to illuminate others whereas luminous 
things, like the sun etc., are seen to do so. 

It has been established elaborately with the help 
of reasoning that Brahman, which is the Light of 
lights, is alone true, and that everything else is Its 
modification—a modification that exists only in name, 
having speech alone as its support. That fact is being 
restated at the end by this mantra which is a sort of 
concluding reaffirmation of the foregoing: 
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nfe*f«f 

arg^t4 * ^ ^ srfts*UtW 

|fg gugsEtafsraf? ^T : " 

11 All this that is in front is but Brahman, the 
im “ormL Brahman is on the right, as well as on 
ST left- above and below, too, is extended 
Brah^S alone. This world is nothing but 
Brahman, the highest. 

Idem brahma eva, this is but Brahman,_ as defined 
earlier; that is purastdt, in front; that which appears 
(as an object) in front of people, whose vision is 
affected by ignorance, is Brahman alone. Similarly, 
brahma pascat , Brahman is at the back; so also <*«>*- 
natah, on the right; ca uttarena, and on the left; simi¬ 
larly adhah, below; ca urdhvam, and above, all that is 
p-asrtam, extended everywhere, in the shape of prod¬ 
ucts', appears as different from Brahman, and is pos¬ 
sessed of name and form. To be brief, idam this; 
visvam, universe; is varistham , the most high; brahma 
eva , Brahman alone. All ideas of non-Brahman are 
but ignorance like the idea of the snake superimposed 
on a rope. 1 Brahman alone is the supreme truth. This 
is the declaration of the Vedas. 


l The identity of Brahman and the universe, implied by the 
sentence, is by way of elimination of the latter. We say, “That 
(supposed) ghost is but a stump”, meaning thereby that the 
stump alone exists, the idea of ghost being false. So when we 
sa y ? “The world is but Brahman”, we mean that Brahman 
alone exists, and nothing else. 



THIRD MUNDAKA 

• 9 

CANTO I 


That higher knowledge has been presented, by 
which is attained that immutable Truth, called Puru$a, 
from whose realisation follows the total eradication of 
such causes of the worldly state as the knots of the 
heart. And Yoga, as the means for this realisation, 
has also been stated with the help of such imagery as 
the taking up of a bow. Now have to be presented 
truth and the rest that are helpful auxiliaries to that 
Yoga; therefore the subsequent text is begun. And 
though Reality was determined earlier, It, too, is 
being primarily ascertained in a different way; for It 
is very inscrutable. While on this subject, a mantra , 
which takes the place of a brief enunciation, is being 
introduced as a help to the comprehension of the 
supreme Reality: 

§i gwr srgsn sustrt 

fWR I# RftsfRSTRt l 

srflrerHwtflfa \\\\\ 

1. Two birds that are ever associated and have 
similar names, cling to the same tree. Of these, the 
one eats the fruit of divergent tastes, and the other 
looks on without eating. 

Dva (or rather dvctu, means) two; suparya (being the 
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same as suparnm, means) entities who are well related, 1 
or they are so called because of their analogy with 
birds; 2 (which are) sayuja (that is to say, sayujau), 
ever associated together; sakhaya (or rather sakhayau ), 
bear the same names, and have the same cause of 
m a nifestation. Being of such characteristics, these 
two parifasvajate, hug (cling to), like two birds; 
samanam vrksam, the same single tree, for enjoying 
the fruits. It is the “same” in the sense of the identity 
of the place of their perception; and “tree” means the 
body because of being demolished like the tree. This 
is the banyan tree 3 that has its roots upward and 
branches downward (G. XV. 1; Ka. II. iii. 1), that 
sprouts up from its material cause, the Unmanifested 
(Maya), called the field (G. XIII. 1-3), and that 
provides a support for all the results of karmas of all 
beings. God and the soul—as conditioned by the 
subtle body which holds in itself the tendencies and 
impressions created by ignorance, desire, and action, 
—cling to it like two birds. Tayoh, of these two; who 
hug this tree; any ah, the one (the individual soul), 
the knower of the field who clings to the tree of the 
subtle body that is its limiting adjunct; atti, cats, 
enjoys, owing to non-discrimination; pippalam, the 
fruit, consisting of happiness and misery brought 
about by action; which is svadu, full of tastes, consist- 

J The individual soul, with its limited knowledge, is under 
the control of God who is omniscient. Through this com¬ 
mendable dependence the former is related with the latter. 

“Since clinging to the tree etc. are found in both the cases. 

Asvattha, means a banyan; but derivatively it means 
transitory—whose existence tomorrow (svah) is unpredictable. 
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ing in the experience of multifarious mental reactions. 
Anctimn, without tasting; any a)?, the other, God, who 
is by nature eternal, pure, wise, and free, who is 
omniscient and has the totality of Maya as His limit¬ 
ing adjunct—that God does not taste; for merely by 
His presence as the eternal witness, He is the director 
of both the enjoyer and the enjoyed. He is the other 
one who merely abhicakasiti, looks on, without 
enjoying; for His directorship consists in mere obser¬ 
vation, as in the case of a king. 

ftwrs- 

ifterzrT jppnrw i 

NO ^ 

W IRII 

2. On the same tree, the individual soul remains 
drowned (i.e. stuck), as it were; and so it moans, 
being worried by its impotence. When it sees thus 
the other, the adored Lord, and His glory, then it 
becomes liberated from sorrow. 

Facts being as they are, samdne vrkse , in the same 
tree, in the body mentioned earlier; (there moans) 
purusah , the enjoying individual soul; being nimag- 
nah , sunken. Drowned in the water of the sea (of the 
world) like a bottle gourd, under the heavy weight 
of ignorance, desire, and attachment to the fruits of 
action, owing to complete identification with the 
body, this very being has such ideas as, “I am the 
son of such a one and the grandson of that one; I am 
lean, I am stout; I have qualities, I am devoid of 
10 
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qualities; I am happy, I am miserable”; and he thinks 
that apart from that personality of his there is no 
other; and so he takes birth and dies, and gets united 
with or separated from friends and relatives. And 
therefore amsayu, through impotence, consisting in 
such moods of despondency as, I am good for 
nothing”, “My son is lost, and my wife is dead; what 
avails my life?”—with such moods he socati, grieves, 
is smitt en; muhyamamh, being worried, by various 
kinds of troubles because of his ignorance. That soul, 
while constantly undergoing the degradation of being 
born among ghosts, beasts, men, and others, is, in the 
course of multifarious births, perchance shown the 
path of Yoga, as a result of his accumulation of good 
deeds, by some very compassionate person; and then 
becoming endowed with non-injury, truth, conti¬ 
nence, renunciation of everything, control of internal 
and external organs, and concentration of mind, yada, 
when, while engaged in meditation; (it) pasyati, sees; 
through diverse paths of Yoga and through karmas , 
justam, the adored One; anyam, the One who 
is other—other than that conditioned by the limiting 
adjunct of the tree of the world; (sees) isam , the Lord 
—who is supramundane, beyond hunger, thirst, sor¬ 
row, delusion, and death, the Lord of the whole 
universe—(sees thus): “I am this God who is the Self 
of all and is the same in every being; and I am not 
the other illusory Self delimited by conditions 
conjured up by ignorance”; and when he sees asya 
mahiminam. His glory, constituted by the universe; 
iti, in this way; “This is my glory who am the 
supreme Lord”—when he sees thus, tada, then; he 
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becomes vita'sokah , liberated from grief, becomes 
saved from all the sea of sorrow, that is to say, he 
reaches the end of all desires. 

Another verse also presents this very idea elab¬ 
orately: 

q^r: 

cTfT %P3U^mi)' f^q- 

qr*r ll^il 

3 . When the seer sees the Purusa—the golden- 
hued, creator, lord, and the source of the inferior 
Brahman—then the illumined one completely 
shakes off both virtue and vice, becomes taintless, 
and attains absolute equality. 

Yadd, when; the pets yah, seer—the word, derived 
in the sense of one who sees, means the illumined 
aspirant; pasyate (is the same as pasyati), sees, in the 
manner described earlier; nikmavanyam , the naturally 
self-effulgent One, or the (golden-hued) One whose 
light is indestructible like that of gold; kartaram, the 
creator; ihm, the lord, of the whole universe; puni- 
scern, Purusa; brahmayonim, the Brahman that is the 
source, or (the phrase means) the source of the 
inferior Brahman;—when he sees thus, tadd, then; 
that vidvm, illumined one, the seer; vidhuya, having 
completely shaken oft, burnt away, together with 
their roots, both punyapape , virtue and vice—the 
two kinds of action that constitute bondage; and 
having become niranjmah, free from taint, free from 
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suffering; upaiti, achieves; parcmam sdmyam, absolute 
equality, consisting in non-duality. The equality 
within the range of duality is indeed inferior to it. As 
compared with this, he attains the highest equipoise 
that is the same as non-duality. 

snoft sbr sr: 

sfiriKfri: N i- 

^ mfau srftg: iivii 

4. This one is verily the Vital Force which 
shines divergently through all beings. Knowing 
this, the illumined man has no (further) occasion 
to go beyond anything in his talk. He disports 
in the Self, delights in the Self, and is engrossed 
in (spiritual) effort. This one is the chief among 
the knowers of Brahman. 

Furthermore, hi esah, verily this One, the One 
under discussion; viz pranah, the Vital Force of the 
vital forces, who is the supreme Lord; vibhati, shines 
divergently; sarvabhutaih, through all beings, ranging 
from Brahma to a clump of grass; the third (instru¬ 
mental) case is used here to indicate the state of the 
thing; and so the phrase means, “as existing among 
all beings as the Self of all”. He who becomes vidvan, 
an illumined soul; vijanan, after having known, this 
all-pervasive One as his own Self, directly through the 
experience, “I am this”; (he) na bha.va.te, does not 
become ( bhavate being the same as bhavati ), what 
one does by virtue of mere scriptural knowledge. 
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What does he not become? Ativadi, a tall talker, is 
one who is apt to go beyond all things in his talk. But 
the one who has become enlightened by realising 
directly the Self that is the Vital Force of the vital 
forces has no occasion to surpass others in his talk. 
This is the purport. For when the realisation comes 
that everything is the Self and there is nothing besides, 
then what will he excel in his speech? But the man 
for whom there is the vision of something different 
(from the Self) can talk by going beyond it. This 
enlightened man, however, does not see anything, 
does not hear anything, does not cognise anything 
apart from the Self; therefore he does not go beyond 
anything in his talk. Moreover, (he becomes) atma- 
kridah, disporter in the Self alone, and in nothing else, 
e.g. in sons, wife, and others. Similarly, (he is) 
atmaratih, he has his enjoyment, pleasure, in the Self 
alone. The distinction between the two is that krida 
(disport) is dependent on external accessories, where¬ 
as ratih (pleasure) is independent of auxiliaries, and 
consists in a mere pleasurable feeling towards external 
objects. So also kriyavan, is one who is possessed of, 
i.e. devoted to, (spiritual) practices like knowledge, 
meditation, detachment, and so on. If there is (i.e. if 
dtmarati and kriyavan appear as) a compound, then 
the meaning will be “whose activity consists in his 
pleasure in the Self”, in which case either the impli¬ 
cation of the bahuvrihi compound or the meaning of 
the suffix matup (i.e. van in kriyavan), (both indicat¬ 
ing possession), becomes redundant. 1 

1 The bahuvrihi form should be simply atmaratikriyah, 
which conveys the same meaning, so that the suffix van 
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(From this single compound) some, however, aim at 
deriving a meaning 1 conducive to the combination of 
karma, like Agnihotra etc., with the knowledge of 
Brahman. But this runs counter to the statement of 
the primary idea in “esah brahmavidam varitfhah, this 
one is the highest of those who know Brahman”. For 
none who is steeped in external actions can disport in 
the Self and delight in the Self, inasmuch as one can 
disport in the Self only on ceasing from external 
activity, external activity and disport in the Self being 
opposed to each other. For light and darkness cannot 
possibly exist simultaneously at the same place. There¬ 
fore the assertion that by this (compound) is estab¬ 
lished the combination of knowledge and karma is a 
vain rigmarole. And this is borne out by the Vedic 
texts: “Give up all other talks” (Mu. II. ii. 5), 
“Through the Yoga of renunciation” (Mu. III. ii. 6), 
and so on. Therefore he alone is here the “man of 
action ( kriyavdn ) who is engaged in the practice of 
knowledge, meditation, and so on, and who is a monk 
who does not transgress the limits of moral propriety. 
He who conforms to this description, who has nothing 
to transcend in his talk, who disports in his Self and 
delights in his Self, who is given to spiritual practices, 
and who is fixed in Brahman, is brahmavidam 
vamhah, the chief among all the knowers of 
Brahman, 

Now are being enjoined for the monk such disci¬ 
plines as truth and the rest that, are predominatingly 

. USeless ‘ 0f if the sufEx is retained, the babmrihi 
Joses its import. 

’Viz “disporting in the Self and performing karma'. 
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characterised by detachment and that are helpful to 
the fullest knowledge. 

ihr srran 

^rrtert fir ?pn 
*r wrfk «rpb 8fk#n: iityi 

5. The bright and pure Self within the body, 
that the monks with (habitual effort and) atten¬ 
uated blemishes see, is attainable through truth, 
concentration, complete knowledge, and conti¬ 
nence, practised constantly. 

(The Self is) labhycth, attainable; satyena, through 
truth, through the rejection of untruth; moreover, 
tapasd hi , verily through the concentration, of the 
mind and senses, which meaning (of tap as) follows 
from the Smrti, “The highest tapas (lit. austerity) 
consists in the concentration of the mind and senses” 
(Mbh. Sa. 250. 4). That kind of tapas is indeed the 
greatest favourable discipline because of its natural 
tendency towards a vision of the Self, but not so the 
other kind of tapas (austerity) e.g. candrdyana and 
the rest. The expression, u esah atma labhycth —this 
Self is attainable”, is understood everywhere. (This self 
is attainable) samyag-jnanena , by complete knowl¬ 
edge, by the vision of the Self in Its reality; 1 brahma - 

1 By samyak jnana , here, is to be understood such immature 
but adequate knowledge of the meaning of the text that 
matures into the knowledge of the thing itself. The mature 
knowledge, productive of direct perception, does not depend 
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ctrryeya, (by continence )l, through avoidance of 
sexual relationship. By following the analogy of the 
lamp placed in the middle (which lights up every¬ 
thing on all sides), the word, “nityam —(practised 
for) ever,” should be supplied everywhere thus: by 
truth practised for ever; by concentration (practised 
for) ever; by complete knowledge (practised for) 
ever. And it will be said later on, “those in whom 
there is no crookedness, no falsehood, and no dis¬ 
simulation” (Pr. I. 16). Which is this Self that is to 
be attained through these disciplines? The answer is 
being given. (That Self is) antahsatire, inside the 
body, in the space within the lotus of the heart; 
(which Self is) jyotirmayah, golden-hued (III. i. 3)- 
and subhrah, holy; yam, which, which Self; yatayah, 
the monks who habitually strive for It; ksinadosah, 
whose mental defects—anger etc.—have become 
attenuated; pa'syanti, see, realise. That Self is attained 
by the monks through the disciplines of truth etc. 
constantly practised, but not through inconstant truth 
etc. This is eulogistic for commending the disciplines 
of truth and the rest. 


tpsit irot Ittft: i 

uTrJ'-binT 


*f3r ferTVTq'Jl^l! 

on other factors for bringing about its results, viz the cessa- 
h ° f lgn ^ance. So it is immature knowledge that alone 
can be combined with such disciplines as truth etc. for the 
acquisition of mature knowledge. 
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6. Truth alone wins, and not untruth. By truth 
is maintained for ever the path called Devayana, 
by which the desireless seers ascend to where exists 
the supreme treasure attainable through truth. 

Satyam eva, truth indeed, the truthful man; jayate, 1 
wins; na tmrtam, not untruthfulness, not the untruth¬ 
ful man; for truth or untruth, by itself, without being 
practised by men, can have neither victory nor defeat. 
It is a familiar fact in the world that an untruthful 
man is defeated by a truthful one, but not contrari¬ 
wise. Therefore truth is proved to be a powerful 
auxiliary. Besides, from scripture it is known that 
truth is a superior discipline. How? Satyena, by truth, 
through the prescription of speaking of things as they 
are; the panthah , path; called devayanah , Devayana, 
the Path of gods; is vitatah , spread, maintained for 
ever; yena, by which (path); akrammti , ascend; the 
rsay ah, seers, who are free from deceit, diplomacy, 
want of charity, pride, and falsehood; who are 
aptakamah, free from desires for everything. (They 
ascend there) yatra. where; exists tat, that; pctramam , 
best; nidhanam, treasure, that is deposited as a human 
goal; satyasya , as related—by way of being its result 
—with truth, which is the highest discipline. The 
path, too, by which they ascend there, is laid with 
truth—this is how this portion is to be construed with 
the earlier. 

It is being said what that thing is and what Its 
attributes are: 


Another reading is jayati. 
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TO# ?r%rf^i% ^ 

7. It is great and self-effulgent; and Its form is 
unthinkable. It is subtler than the subtle. It shines 
diversely. It is further away than the far-off, and 
It is near at hand in this body. Among sentient 
beings It is (perceived as) seated in this very body, 
in the cavity of the heart. 

Tat, that, the Brahman under consideration, which 
is attainable through the disciplines of truth and the 
rest; is bvhat, great, because of Its all-pervasiveness; 
divyam, self-effulgent, super-sensuous; and (It is) 
therefore acintya-rupam, such as Its features cannot 
be thought of; It is suksmataram, subtler, than the 
subtle things like space, for Its subtleness is unsurpass- 
ing, It being the cause of all; It vibhati, shines variously 
as sun, moon, and the rest. Besides, tat, that, that 
Brahman; exists sudure, still further away; dfirdt, than 
the far-off place; for it is extremely unattainable to 
the ignorant; ca, and; (It is) iha, here, in the body 
antike near, close at hand, to the enlightened, because 
It is the Self and It permeates all; for the Veda 
declares that it is inside even space. As engaged in 
such activities as seeing etc., It is perceived by the 
ogis as mhttam , seated; iha, in this body; pa'syatsu 

bdnTw, 056 Wh °r ^ ^ iA arnon g sentient 
ngs. Where is It perceived? Guhdyam , in the 

cavity (of the heart), called the intellect; for by the 
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enlightened It is perceived as hidden there; and yet, 
though existing there, It is not perceived by the 
ignorant because of Its being covered by ignorance. 

A unique means for Its realisation is being stated 
again: 

?T Jjuit ?nfq TRT 

pin m \ 

?r Hdii 

8. It is not comprehended through the eye, nor 
through speech, nor through the other senses; nor 
is It attained through austerity or karma. Since 
one becomes purified in mind through the favour¬ 
ableness of the intellect, therefore can one see that 
indivisible Self through meditation. 

As na grhyate, (It is) not comprehended, caksusd, 
by the eye, by anybody, because of Its formlessness; 
na api, nor even; is It encompassed vie a, by speech, 
because of Its unutterability; na anynih devaih, nor 
by the other senses; na tapasa, nor by austerity, is It 
grasped, though tapas is the means for the achieve¬ 
ment of everything; similarly na, nor, is It attained; 
karmand , by Vedic karma , to wit, Agnihotra etc., 
which are celebrated for their great efficacy. What 
then is the means for Its attainment? That is being 
said: Jnanaprasadena, through the favourableness of 
knowledge (i.e. the intellect) 1 . Though the intellect 

'The word plana, here, is derived in the sense of that by 
which one knows. It means the intellect, the instrument of 
knowledge.—A.G. 
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in all b ein gs is intrinsically able to make the Self 
known, still, being polluted by such blemishes as 
attachment to external objects etc., it becomes agitated 
and impure, and does not, like a stained mirror or 
ruffled water, make the reality of the Self known, 
though It is ever at hand. The favourableness of the 
intellect comes about when it continues to- be trans¬ 
parent and tranquil on having been made clean like a 
mir ror, water, etc., by the removal of the pollution 
caused by the dirt of attachment, springing from the 
contact of the senses and sense-objects. Since visud- 
dhasattvah, one who has become pure in mind, 
through that favourableness of the intellect, becomes 
fit for seeing Brahman; Utah tu, therefore; pa'syate 
(is the same as pasyati), one sees, realises; tam, that 
Self; (that is) niskalam, indivisible, devoid of all 
differentiation of limbs; dhyayamanah, while (one is) 
engaged in meditation, when (It is) thought of by 
one with a concentrated mind, after having such 
spiritual disciplines as truth etc. and having the senses 
withdrawn (from objects). 1 

5TM{^rf SraiTtef ST3TRi 

snein iis.ii 

9. Within (the heart in) the body, where the 

1 Through meditation is attained the favourableness of the 
intellect, which leads to the seeing of the Self. It is the 
Upanisadic knowledge, freed from doubt etc., that leads to 
the realisation of truth; mere meditation has no such ability. 
—A.G. 
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vital force has entered in five forms, is this subtle 
Self to be realised through that intelligence by 
which is pervaded the entire mind as well as the 
motor and sensory organs of all creatures. And It 
is to be known in the mind, which having become 
purified, this Self reveals Itself distinctly. 

The Self, which one sees thus; esah, this; amih, 
subtle; atma, Self; veditctvyal?, is to be known; through 
the pure cetasa, intelligence, only. Where is It to be 
realised? Yasmn, where, in the body in which; 
pranah, the vital force; samvivesa, has entered well; 
pmcadha, in five different forms, viz Prana, Apana, 
etc.; in that very body, i.e. in the heart. It is to be 
known through intelligence. This is the idea. Through 
what kind of intelligence is it to be known? That is 
being said: Through that intelligence by which sarvam 
cittam , the whole mind, internal organ; prajamm , of 
creatures; pranaih saha, together with their motor and 
sensory organs; is otam, pervaded, as milk is with 
butter or wood with fire; for the entire internal organ 
of every creature in this world is familiarly known to 
be possessed of sentience. Moreover, It is to be known 
in that internal organ, yasmin vihiddhe, which having 
become pure, freed from the dirt of grief etc.; esaJ? 
atma, the foregoing Self; vibhavati, reveals Itself 
distinctly, in Its own reality. 

For one, who attains as his own Self that which 
is the Self of all and is possessed of the above 
characteristics, is being stated the result, consisting in 
the attainment of all, which follows from the very 
fact of his becoming one with all: 
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%@ETW: ^ETO^T Tfel 33TOT^ I 
5T 5T ^ cftSt Wn- 


WWTTW ll^oll 



srspr: It 


10. The man of pure mind wins that world 
which he mentally wishes for and those enjoyable 
things which he covets. Therefore one, desirous 
of prosperity, should adore the knower of the Self. 


Yam yam lokam, any world whichsoever, such as 
the world of the Manes etc., that; vtfuddhasattvah, 
the man of pure mind, the man freed from the mental 
afflictions (kle'sa), 1 the knower of the Self; samvi- 
bhati, wishes for; manasa, with the mind, while 
thinking “Let this be mine or for somebody else”; ca, 
and; yan kaman , those enjoyable things that; hchvia- 
yate, (he) covets; jay ate, he wins, gets; tam tam 
lokam, those very worlds; ca tan kaman, and those 
enjoyable things that are wished for. Since the wishes 
of the enlightened man are infallible, tasmdt, there¬ 
fore; bhutikdmah, one who hankers after prosperity; 
arcayet, should worship, through washing of feet’ 
service, salutation, etc.; dtmajnam, the knower of the 
Self, purified in mind by virtue of his knowledge of 
the Self. Therefore such a knower is certainly 
adorable. 


1 Kle'sa ignorance, egotism, desire, aversion, and tenacity for 
mundane existence (Y ogct-sutra, II. 3). 
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1. He knows this supreme abode, this Brahman, 
in which is placed the universe and which shines 
holy. Those wise ones indeed, who having become 
desireless, worship this (enlightened) person, tran¬ 
scend this human seed. 

Since sah, he; veda, knows; the paramam dhama, 
best abode, the resort of all desires; (that is) etat 
brahma , this Brahman, as defined before; yatra, where, 
in which Brahman, as the abode; vi'svam nihitam, the 
whole universe is placed; and which bhdti , shines in 
Its own lustre; 'subhrcm, purely, (holy); (therefore) 
ye , those people akamdh , who having become free 
from desire, free from the passion for prosperity; 
up as ate, serve—with aspiration for liberation; even 
that purusam , person, who is such a knower of the 
Self—just as they would worship the supreme Reality; 
te, those; dhirah , wise ones; ativartanti , transcend; 
etat sukram, this human seed—that is well known as 
the material source of the body; they never again 
approach any womb (for rebirth), as declared in the 
Vedic text: “He has no liking for any abode any 
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more.” Thereore one should adore him. This is the 
purport. 

It is being shown that the eschewing of desires is 
the chief discipline for an aspirant of liberation: 


«t>ww : 


5T 



I 


q'qfflstnwr 

#r qrmr: IPJI 

2. He who covets the desirable things, while 
brooding (on their virtues), is born amidst those 
very surroundings along with the desires. But for 
one who has got his wishes fulfilled and whose 
Self is self-established, all the longings vanish even 
here. 


Yah, he who; kamayate, covets; kaman, desirable 
things—seen or unseen; mcmyamanah, while brooding, 
on them, on their good qualities; sah, he; jayate, is 
bom; kdmabhih, along with those desires, the longing 
for objects that lead to involvement in virtues and 
vices; tatra tatra, amidst those surroundings, into 
which the desires tempt the man for the sake of 
acquiring the objects. He is bom amidst those very 
objects, surrounded by those very desires. Tu, but; 
for him who has got his wishes fulfilled on the realisa¬ 
tion of the supreme Reality— parydptakamasya, for 
the man of fully satisfied desires, for him who has 
achieved all covetable things from everywhere by 
virtue of his craving for the Self; krtdtmanah, for the 
self-poised Self, for the man whose Self, having been 
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weaned away from Its inferior aspect constituted by 
ignorance, has become established in Its own superior 
aspect through knowledge; sarve karrnh, all longings, 
that induce virtuous or vicious activity; pravllly anti, 
vanish, that is to say, get dissipated; iha eva, even 
here, even while the body lasts. The purport is that 
desires do not crop up (in his mind) owing to the 
destruction of their causes. 

Some may be led to think that if the attainment of 
the Self be the highest of all achievements, then for 
Its realisation one should practise extensively such 
processes as the study of the Vedas. This notion being 
there, the text says: 

snwncfTT 

vr ftw 3fTT srito I 
*rfttw iNr 3«r- 

3TT3TT fSrijgft 

3. This Self is not attained through study, nor 
through the intellect, nor through much hearing. 
By the very fact that he (i.e. the aspirant) seeks 
for It, does It become attainable; of him this Self 
reveals Its own nature. 

Ayam atnid , this Self, that has been explained, and 
whose attainment is the highest human goal; na 
lab h yah, is not attained; pravacanena , through study, 
of Vedas and scriptures extensively. Similarly, na 
medhaya , nor through intelligence, the power of 
retention of the purport of texts; na bahuna srutena , 
nor through many things heard, that is to say, through 
ll 
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much hearing (of scriptures). By what then can It be 
reached? That is being explained. Yam mar, that very 
entity, the supreme Self, which; esah, this one, the 
man of knowledge; vrnute, seeks to reach; tern, by 
that fact of hankering; 1 (esah, this, the supreme Self); 
labhyah, is attainable; but not through any other 
spiritual effort, for It is by Its very nature ever 
at tain ed. Now is being explained how this attainment 
of the Self by the man of knowledge comes about. 
Tasya, of him; esah atmd, this Self; vimnute, reveals; 
svam tanum , Its own supreme stature, Its reality that 
was enveloped in ignorance; the idea is that when 
knowledge dawns, the Self becomes revealed just like 
pots etc. on the coming of light. Hence the purport 
is that' the means for the attainment of the Self 
consists in praying for this consummation to the 
exclusion of everything else. 

These spiritual disciplines, too—viz strength, 
absence of delusion, and knowledge—as associated 
with their signs, that is to say, coupled with monasti- 
cism, are helpful to the prayer for the attainment of 
the Self. For: 

HTWRJTT WeS^T 

WTRRcRt ^ %T- 

siwr iitfii 

4. This Self is not attained by one devoid of 
strength, nor through delusion, nor through knowl¬ 
edge unassociated with monasticism. But the Self 

Consisting in pursuing the idea, “I am Brahman.” 
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of that knower, who strives through these means, 
enters into the abode that is Brahman. 

Since this Self no labhyah, is not attainable; bala- 
hinena, by one devoid of strength, bereft of the 
vigour generated by constant adherence to the Self; 
na ca pramadat, nor again through the delusion, 
caused by attachment to mundane things—son, cattle, 
etc.; similarly nor even tapasal?, from tapas-, aMgat, 
unassociated with Unga (i.e. the sign of a monk). 1 
Tapas here means knowledge, and lingo means 
monasticism. The purport is that It is not gained 
through knowledge unassociated with monasticism. 
Tu, but; yah vidvan, the man of knowledge, the dis¬ 
cerning man, the knower of the Self, who; yatate, 
strives, with diligence; etaih upayaih, through such 
means—strength, absence of delusion, monasticism, 
and knowledge; tasya, of him, of that enlightened 
man; esah atmd, this Self; visate, enters into; the 
brahmadhama , abode that is Brahman. 

How one enters into Brahman is being stated: 

*R3HT: 
sOftCNli: WfMT: 1 
dbi srb: snw sffcr 
pnctiR: ilk!! 

1 Sankara is very emphatic that external renunciation is 
necessary (see introductions to this and Aitareya Upanisads). 
But Ananda Giri seems to differ. Says, he, “Why should this 
be so, since the Vedas mention the attainment of the Self by 
Indra, Janaka, Gargi, and others? That is a valid objection. 
Sannyasa consists in renunciation of everything; and since 
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5. Having attained this, the seers become con¬ 
tented with their knowledge, established in the 
Self, freed from attachment, and composed. Having 
realised the all-pervasive One everywhere, those 
discriminating people, ever merged in contempla¬ 
tion, enter into the All. 

Samprapya , having attained, having fully realised; 
enam, this, the Self; the my ah, seers; become 
jnaJiatrptalp, satisfied with that very knowledge, and 
not with any external object that gratifies and leads 
to physical nourishment; krtdtmanah, established in 
identity with the supreme Self; vltamgdh, free from 
such drawbacks as attachment; prasantah, composed, 
with the senses withdrawn. Te, those people, who 
become so; prapya, having realised; sarvagctm, the 
all-pervasive (Brahman), comparable to space; sarva- 
tah, everywhere—and not partially, as circumscribed 
by the limiting adjuncts. What follows then? Having 
realised as their own Self that very Brahman that is 
without a second; dhirah, the absolutely discriminat¬ 
ing people; who are by nature yuktdtTmnah, ever 
merged in deep contemplation; avisanti, enter; sarvam 
eva, into the All, even at the time of the falling of 
the body. They give up the limitations of the adjuncts 
created by ignorance, like space confined within a 
pot on the breaking of the pot. Thus the knowers of 
Brahman enter into the abode that is Brahman. 

they had no idea of possession, they had internal renunciation 
as a matter of fact. The external sign is not the idea intended; 
tor in the Smrti we have, ‘An outer mark is no source of 
virtue.’ ” 
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6 . Those to whom the entity presented by the 
Vedantic knowledge has become fully ascertained, 
and who endeavour assiduously with the help of 
the Yoga of monasticism, become pure in mind. 
At the supreme moment of final departure all of 
them become identified with the supreme Immor¬ 
tality in the worlds that are Brahman, and they 
become freed on every side. 


Moreover, veddnta-vijnSna-suniscitarthah, those to 
whom the entity to be known, i.e. the supreme Self 
presented by the Vedantic knowledge, has become 
fully ascertained. Those very people are, again, 
yatayah, assiduous. (They) suddhasattvah, have 
become purified in mind; sannyasa-yogat, by dint of 
the Yoga of monasticism, through the Yoga consisting 
in the giving up of all activities, which is the same 
as the Yoga of remaining steadfast in Brahman alone. 
Te sarve, all those people, pardntakale , at the time 
of final death—the times of death of the worldly 
people being but times of secondary departure; as 
compared with these the time of the falling of the body 
of an aspirant for salvation, at the end of his worldly 
state, is the supreme moment of departure; at that 
supreme moment of departure, (they become freed) 
brahmalokesu, in the worlds that are Brahman, the 
worlds and Brahman being identical; the plural (in 
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worlds) is used from the standpoint of the aspirants 
who are man y and consequently the same Brahmaloka 
appears many or is attained divergently. So the word 
brahmaloke$u means in Brahman. Paramrtah, (they 
are) those to whom the supreme Immortality, the 
deathless Brahman, has become their very Self, those 
who have become Brahman while still living. Having 
(thus) attained identity with the supreme Immortality, 
they parimucyanti, discard individuality, like a lamp 
blown out or like the space in a pot (when broken); 
they become freed on every side—they need not have 
to wait for going elsewhere. And this is in accord 
with such Vedic and Smrti texts as: “Just as the 
footprints of birds cannot be traced in space and of 
aquatics in water, similar is the movement of the men 
of knowledge” (Mbh. Sa. 239.24), “Those who want 
to go beyond the courses of the world, do not tread 
on any path” (Itibasct Uptmisad, 18). The courses (to 
be followed after death), that are dependent on spatial 
limitation, are indeed within phenomenal existence, 
since they are accomplished by limited means. But 
Brahman, being the All, is not to be approached 
through spatial limitations. Should Brahman be 
circumscribed by space like any concrete object, It 
will also have a beginning and an end, It will be 
supported by something else, It will have parts, and 
It will be impermanent and a product. But Brahman 
cannot be so; therefore Its attainment, too, cannot be 
determined in terms of limitation of space. Besides, 
the knowers of Brahman accept only that liberation 
which consists in the removal of ignorance etc., and 
not that which is a product. 
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Furthermore, at the time of liberation: 

irtt: mr. srfctiT 
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7. To their sources repair the fifteen consti¬ 
tuents (of the body), and to their respective gods 
go all the gods (of the senses). And the karmas , 
and the soul that simulates the intellect, all become 
unified with the supreme Undecaying. 

The kalah, constituents, that there are—the vital 
force and the others that build up the body; gat ah ^ 
have repaired. At the time of liberation each con¬ 
stituent goes to its own basis, that is to say, it merges 
in its cause. The word “ pratisthdh , to the sources” 
is used in the plural number accusative case. (The 
constituents that are) pancadasa , fifteen in number, 
that* are mentioned in the last Question (of the Prasna 
Upanisad ; ca , and, the well-known sarve devdh , all 
the gods, living in the body and seated in the organs 
of vision etc.; (get merged) pratidevatasu , into the 
respective gods, viz the Sun and others; “get merged” 
—this much is understood. And the karmdni , the 
karmas , performed by the seeker after liberation, that 
have not begun to bear fruit—not the active karmas 
that have begun to bear fruit, since the latter get 
exhausted merely by being enjoyed; ca vijndna?myah 
atma , and the soul simulating the intellect. The soul 
that has entered into multifarious bodies, like the 



158 Eight Upanisads [III. ii. 7 

reflections of the sun etc. in water etc., simulates the 
intellect as a result of considering itself identical with 
the limiting adjuncts, viz the intellect and the rest, 
that are created by ignorance. As karmas are meant 
for producing results for this (apparent) soul, there¬ 
fore the karmas , together with this soul resembling the 
intellect, (become unified in the supreme Undecay¬ 
ing). Therefore vijndnamaya means resembling the 
intellect. When the limiting adjunct is removed these 
karmas and the soul, resembling the intellect, sarve, 
all; ekibhavanti, become indistinguishable, become 
unified; pare avyaye, in the supreme Undecaying—in 
the infinite, imperishable Brahman that is comparable 
to space, and is birthless, ageless, immortal, fearless, 
without cause and effect, without interior and 
exterior, auspicious, and calm; just as the reflections 
of the sun etc. return to the sun on the withdrawal 
of the vessels of water etc., or the spaces circum¬ 
scribed by pots etc. to space itself on the displacement 
of the pots etc. 

ST JTSejfer fTWfft f^TRT I 



8. As rivers, flowing down, become indistin¬ 
guishable on reaching the sea by giving up their 
names and forms, so also the illumined soul, having 
become freed from name and form, reaches the 
self-effulgent Purusa that is higher than the higher 
(Maya). 
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Moreover, yatha , as; nadyah , rivers—Ganga and 
the rest; syandamdndh , flowing down; gacchmti , 
attain; astcm, invisibility, indistinguishable identity; 
samudre , in the sea, on reaching the sea; mma-rupe 
vihaya , by giving up (their) names and forms; tathd , 
similarly; vidvan, the illumined soul; namu-rupat 
vimuktah , having become freed from name and form 
—the creations of ignorance; upaiti, arrives at; the 
divyam puruscm , self-effulgent Purusa, as described 
earlier; who is parctm, higher, parat, than the higher 
(Maya), as already explained (Mu. II. i. 2). 

Objection: Is it not well known that many obstacles 
beset the path to liberation? So even a knower of 
Brahman, when dead, may be deflected from his 
course and may not reach Brahman Itself, being 
hindered by one of the mental diseases or one of the 
gods or some such being. 

Answer: Not so, for by knowledge itself are 
removed all the hindrances. The only obstacle to 
emancipation is ignorance, and there is no other 
hindrance; for emancipation is eternal and identical 
with the Self. Therefore: 

5 t m ^ 
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9. Anyone who knows that supreme Brahman 
becomes Brahman indeed. In his line is not born 
anyone who does not know Brahman. He over¬ 
comes grief, and rises above aberrations; and 
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becoming freed from the knots of the heart, he 
attains immortality. 

Sah yah ha vai, anyone who, in this world; veda, 
knows, tat , that, paramam brahma, supreme Brahman, 
directly as “I am verily Brahman”; does not follow 
any other course. In the matter of his attaining 
Brahman, the gods even cannot raise any obstacle; for 
he becomes their Self. Hence one who knows Brah¬ 
man, bhavccti, becomes, brahma eva. Brahman indeed. 
Furthermore, asya kule, in his line, in the line of the 
knower of Brahman; na bhavati, is not bom, abrah- 
mavit, anyone who does not know Brahman. Besides, 
even while he is alive, he tarati 'sokam , overcomes 
mental grief, caused by the loss of many desirable 
things. He tarati papmanam , goes beyond aberrations, 
known as virtue and vice. Guhagranthibhyah vimuk- 
tah, having become freed from the knots of the heart, 
from the knots created by ignorance in the heart 
(Mu. II. i. 10); he bhavati , becomes, amrtah , immortal. 
It has already been said, “the knot of the heart gets 
untied” etc. (Mu. II. ii. 8). 

Now the conclusion is being made by presenting 
the rule of transmission of the knowledge of Brahman: 

f^n^Ftn sTiBri ptfrfcrgi: 
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10. This (rule) has been revealed by the mantra 
(which runs thus): “To them alone should one 
expound this knowledge of Brahman who are 
engaged in the practice of disciplines, versed in the 
Vedas, and devoted to Brahman, who personally 
sacrifice to the fire called Ekar§i with faith, and 
by whom has been duly accomplished the vow of 
holding fire on the head.” 

Tat etcct , this rule regarding the transmission of 
knowledge; abhyuktam, is revealed; red, by a mantra: 
Those who are kriyavantah, engaged in the practice 
of disciplines, as mentioned earlier; 'srotriyah, versed 
in Vedic studies and observances; brahmanisthah , 
devoted to the inferior Brahman and seekers of the 
knowledge of the supreme Brahman; who svayam, by 
themselves; juhvate (is the same as juhvati ), sacrifice; 
ekarsim, to the fire named Ekarsi; sraddhayantah, with 
faith; tesam eva, to them alone, who have become 
purified and fit recipients; vadeta, one should expound; 
etam brahmavidyam , this knowledge of Brahman. And 
to those alone one should expound yaih tu, by whom 
moreover; curiam, has been accomplished; vidhivat, 
duly, in accordance with rules; the Hrovratom, vow 
of holding fire on the head, a Vedic vow familiar 
amongst the followers of the Atharva-Veda. 

nun 

11. The seer Angiras spoke of this truth in days 
of yore. One that has not fulfilled the vow does 
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not read this. Salutation to the great seers. Saluta¬ 
tion to the great seers. 

Rsih, the seer; named aiigirah, Ahgiras; pura, in 
days of yore; iivaca, spoke of; tat etat, that entity 
that is this; sat yam, Truth, the immutable Purusa; to 
Saunaka who had approached duly and asked him. 
The idea implied is that, anyone, else, too, should 
similarly speak to one who seeks for the highest good, 
or hankers after salvation, and approaches dutifully. 
Acirnavratah, one who has not fulfilled the vow; na 
adhite, does not (i.e. should not) read; etat, this, this 
(knowledge) in the form of the text. For knowledge 
becomes sufficiently clear for bearing fruit to one 
who has fulfilled the vow. 

The knowledge of Brahman is ended. ~Ncivuih, 
salutation, parama-rsibhyah, to those great seers, start¬ 
ing with Brahma, through whom that knowledge was 
successively handed down, the great seers being those, 
beginning with Brahma, who directly saw and realised 
Brahman. Namah , salutation to those, again. The 
repetition is used as an indication of great solicitous¬ 
ness, and as a conclusion of the Mundakct XJpanisad. 

& vi T^ffvr: 

TTTg: H 

& srrfor: *nfcr: znrfcr: ll 



MANDUKYA UPANISAD 

I • • 

AND KAR1KA 



& vi ^TT 

T^rr^firfeT: I 


’V 

4 ^fr 2^13: h 
* ^f ^smw 
?r: <j^t fro^T: 
^k arf^tftr: 

tstfk ?rt sgwfa^sng ll 

& wf^r: JflTfer: ^nfTcr: ll 


(For translation see p. 78) 



MANDUKYA UPANISAD 

• * * 

CHAPTER I 

AGAMA-PRAKARANA (ON THE VEDIC TEXT) 

Commentator's invocation: (I) I bow to that 
Brahman which after having enjoyed 1 (during the 
waking state) the gross objects by pervading all the 
human objectives through a diffusion of Its rays 2 of 
unchanging Consciousness that embraces all that moves 
or does not move; which again after having drunk 3 
(during the dream state) all the variety of objects, 
produced by desire (as well as action and ignorance) 
and lighted up by the intellect, 4 sleeps while enjoying 
bliss and making, us enjoy through Maya; and which 
is counted as the Fourth 5 from the point of view of 
Maya, and is supreme, immortal, and birthless. 

(2) May that Fourth One protect us which, after 
having identified Itself with the universe, 6 enjoys 
(during the cosmic waking state) the gross objects 

1 Enjoyment consisting in witnessing the various mental 
moods of happiness, sorrow, etc. 

2 The individual souls that are but reflections of Brahman 
on the intellect. 

“i.e. having merged ail in the unrealised Self. 

4 Existing only subjectively in the form of mental moods or 
impressions of past experience. 

'Not possessed of the three states of waking, dream, and 
sleep. 

“The cosmic gross body of Virat. 
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created by virtue (and vice); which again (during 
the cosmic dream state 1 ) experiences through Its own 
light the objects of enjoyment that are called up by 
Its own intellect; which, further (in sound sleep or 
cosmic dissolution), withdraws promptly all these 
into Itself; and which lastly becomes free from 
all attributes by discarding every distinction and 
difference. 

Introduction: “The letter Om is all this. Of this 
a clear exposition (follows)” (Ma. I. i. 1). These four 
Chapters (of the Karikd) that sum up the quintessence 
of the Vedantic ideas are commenced with the text, 
“The letter Om is all this” etc. Accordingly, the con¬ 
nection, subject-matter, and utility (of this treatise) 
need not be separately dealt with. The connection, 
subject-matter, and utility that pertain to Vedanta 
itself should fit in here also. 2 Still they ought to be 
briefly stated by one who wants to explain a treatise. 
In this connection it is to be noted that by the very 
fact that a scripture, (whether it be Vedanta or a 
treatise on it), reveals the spiritual disciplines con¬ 
ducive to the goal; it becomes endowed with a subject- 

1 As identified with the cosmic subtle body of Hiranya- 
garbha. 

“The present book comprising the Upanisadic text and the 
Karika of Gaudapada forms a sort of a treatise on the 
Vedanta; and hence the four anubandhas or interconnecting 
elements—viz adhikari, the person competent for study, 
sambandha, connection, e.g. that between the book and the 
subject-matter, visaya, subject-matter of the book, viz unity 
of the Self and Brahman, and prayojana, utility, viz libera¬ 
tion—are the same in both cases. 
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matter; and from this fact it becomes indirectly 
possessed of a distinct relationship, a subject-matter, 
and utility. 1 What again is the objective in view? That 
is being explained: Just as the normal state of a man, 
afflicted by disease, consists in his getting cured of 
the disease, similarly the normalcy of the Self, stricken 
with identification with misery, is regained through 
the cessation of the phenomenal universe of duality. 
The end in view is the realisation of non-duality. Since 
the phenomenal world of duality is a creation of 
ignorance, it can be eradicated through knowledge; 
and hence this book is begun in order to reveal the 
knowledge of Brahman. This fact is established by 
such Vedic texts as: “Because when there is duality, 
as it were, (then one smells something, one sees some¬ 
thing,” and so on) (Br. II. iv. 14); “When there is 
something else, as it were, then one can see something, 
one can know something” (Br. IV. iii. 31); “But when 
to the knower of Brahman everything has become 
the Self, then what should one see and through what, 
then what should one know and through what? 
(Br. II. iv. 14). 

That being so, the first chapter, devoted to a deter¬ 
mination of the meaning of Om , is based on (Vedic) 
traditional knowledge and is an aid to the ascertain- 

1 We are concerned primarily with knowledge and its 
result and not with books. The result aimed at is liberation, 
which follows from the realisation of the non-difference of 
the Self and Brahman, and not from mere scriptures. Still 
the scriptures express that non-difference, and knowledge 
does not dawn without the help of scriptural deliberation. 
Thus as indirect means to knowledge, the scriptures become 
connected with the subject-matter. 

12 
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ment of the reality of the Self. The second chapter 
is concerned with rationally proving the unreality of 
that phenomenal world of duality, on the cessation 
of which is attained non-duality, just as the reality of 
the rope is attained on the elimination of the illusion 
of a snake etc. imagined on it. The third chapter is 
there to establish rationally the truth of non-duality, 
lest it too should be negated by a similar process of 
argument. The fourth chapter seeks to refute through 
their own arguments ah the un-Vedic points of view 
that are antagonistic to the truth of non-duality 
established by non-dualism, and that remain involved 
in this unreal duality by the very fact of their mutual 
antagonism. 

How again does the ascertainment of the meaning 
of Om become an aid to the realisation of the reality 
of the Self? The answer is: From such Vedic texts 
as, (That goal which all the Vedas with one voice 
propound, which all the austerities speak of, and wish¬ 
ing for which people practise Brahmacarya)—it is 
this, viz Om" (Ka. I. ii. 15), “This medium is the 
best” (Ka. I. ii. 17), “O Satyakama, this (Om) is 
verily Brahman, (superior and inferior)” (Pr. V. 2), 
“Meditate on the Self as Om" (Maitrl. VI. 3), u Om 
is Brahman” (Tai. I. viii. 1), “Om indeed is all this” 
(Ch. II. xxiii. 3), it follows that just as the non-dual 
Self, notwithstanding the fact that It is the supreme 
Reality, can still be the substratum of all such illusions 
as the vital force, like the rope etc. becoming the 
substrata of the snake etc., similarly it is but Om that 
appears as all the ramifications of speech that have for 
their contents such illusory manifestations of the Self 
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as the vital force etc. And Om is essentially the same 
as the Self, since it denotes the latter. And all the 
illusory manifestations of the Self, such as the vital 
force etc., that are denoted by the modifications of 
Om, do not exist apart from their names, in accord¬ 
ance with the Vedic texts: “All that is modification 
exists only in name, having speech as its support” 
(Ch. VI. i. 4), “All this phenomenal creation of that 
Brahman is strung together by the thread of speech 
and by the strands of names”, “All these are but 
dependent on names” 1 , and so on. Hence the Upanisad 
says, u Om iti etat aksaram idem sarvam —the letter 
Om is all this.” 

snt ^frq^rr^TR ^ 

qa ll^ll 

1. The letter Om is all this. Of this a clear 
exposition (is started with): All that is past, 
present, or future is verily Om. And whatever is 
beyond the three periods of time is also verily Om. 

As all these objects that are indicated by names 
are non-different from the names, and as names are 
non-different from Om, so Om is verily all this. And 
as the supreme Brahman is known through the rela¬ 
tionship subsisting between name and its object, It, 
too, is but Om. Tasya , of that, of this letter, viz Om, 
that is the same as the supreme as well as the inferior 
Brahman; upavydkhydnam, a clear exposition, as show- 
1 Names make empirical dealings possible for objects. 
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ing its proximity to Brahman by virtue of its being a 
means for the attainment of Brahman; the expression, 
“is to be understood as started with”, has to be sup¬ 
plied after “dear exposition” to complete the sentence. 
Bhutam, the past; bhavat, the present; bhavi$yat, the 
future; iti, these, that is to say, whatever is circum¬ 
scribed by the three conceptions of time; sarvam 
onkirah eva, all this is but Om, in accordance with 
the .reasons already advanced. Ca yat trikalatitam, and 
whatever else there is that is beyond the three periods 
of time, that is inferable from its effects but is not 
circumscribed by time, e.g. the Unmanifested and the 
rest; tat api, that, too, is onkarah eva, verily Om. 

Though a word and the thing signified are the 
same, still the presentation in the text, “The letter Om 
is all this” etc., was made by giving greater promi¬ 
nence to the word. The very same thing that "was 
presented through an emphasis on the word is being 
indicated over again with a stress on the thing 
signified, so that the unity of the name and the 
nameable may be comprehended. For otherwise, the 
nameable having been grasped as dependent on the 
name, the doubt may crop up that the identity of the 
nameable with the name is to be taken in a secondary 
sense. And the necessity of understanding their iden¬ 
tity arises from the fact that once this identity is 
established, one can by a single effort eliminate both 
the name and the nameable to realise Brahman that is 
different from both. And this is what the Upani 5 ad 
will say in, “The quarters are the letters of Om, and 
the letters are the quarters” (Ma. 8). The Upanijad 
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adverts to the topic in, “All this is surely Brahman” 
etc. 

^ftSWTOTT 

^Url IRII 

2. All this is surely Brahman. This Self is 
Brahman. The Self, such as It is, is possessed of 
four quarters. 

Sarvam * etat, all this, all this that was spoken of as 
but Om\ is brahma. Brahman. That Brahman that was 
indirectly spoken of is being directly and specifically 
pointed out as, “ Ayam atrrria brahma , this Self is 
Brahman.” In the text, “This Self is Brahman”, the 
very Self that will be presented as divided into four 
parts, is being pointed out as one’s innermost Self by 
the word “ayam, this”, (accompanied) with a gesture 
of hand. 1 Sah ayam atma, that Self that is such, that 
is signified by Om and exists as the higher and lower 
Brahman; is catuspat , possessed of four quarters, like 
a (karsapana) coin, but not like a cow. 2 As the Fourth 
(Turlya) is realised by successively merging the 
earlier three, starting from Visva, the word pa da (in 
the text) is derived in the instrumental sense of that 
1 By placing the hand on the heart. 

2 The word pdda may mean either foot or quarter. The 
second meaning applies here. A karsapana is divisible into 
sixteen smaller units. Four of these form a quarter, and eight 
form a half karsapana . The smaller coins lose their individ¬ 
uality in the bigger ones as it were. So Visva merges in 
Taijasa, Taijasa in Prajna, and Prajna in Turlya. The word 
“quarter” is not used in any physical sense. 
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by which something is attained, whereas in the case 
of the Turlya the word pada is derived in the objec¬ 
tive sense of that which is achieved. 

The Upanisad shows how the Self can be possessed 
of four quarters: 


«rrnf*SR?TRt ^httw 
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3. The first quarter is Vaisvanara whose sphere 
(of action) is the waking state, whose conscious¬ 
ness relates to things external, who is possessed of 
seven limbs and nineteen mouths, and who enjoys 
gross things. 


He (Vaisvanara) who has the jagarita, waking state, 
as His stham, sphere of activity, is jagaritasthanah. 
He who has His prajna, awareness, bahih, outside, 
directed to things other than Himself, is bahisprajnah. 
The idea is that Consciousness appears as though 
related to outer objects, owing to ignorance. Similarly, 
He has seven limbs. For completing the imagery of 
Agnihotra sacrifice contained in, “Heaven is verily 
the head of that Vaisvanara Self, the sun is His eye, 
air is His vital force, space is the middle part, water 
is His bladder, and the earth is His two feet” 
(Ch. V. xviii. 2), the Ahavanlya fire has been imagined 
as His mouth (Ch. V. xviii. 2). He that is possessed of 
these seven limbs is saptangah. Similarly, He is ekona- 
vimsathmikhah, possessed of nineteen mouths—the 
(five) senses of perception and the (five) organs of 
action make up ten, the vital forces—Prana and the 
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rest—make up five, and (there are) mind (thinking 
faculty), intellect, ego, and mind-stuff. These are 
mouths, since they are comparable to mouths; that is 
to say, they are the gates of perception. Since through 
these entrances, Valsvanara, thus constituted, enjoys 
gross objects,—viz sound and the rest, therefore He is 
sthulabhuky an enjoyer of the gross. He is called 
vaisvanarah, because He leads in diverse ways all 
( visva ) beings (nor a ) (to their enjoyment). Or Vaisva- 
nara is the same as Visvanara; He is called Vaisva- 
nara (all beings) since He encompasses all beings by 
virtue of His being non-different (in reality) from 
the Self (i.e. Virat) comprising all the gross bodies. 
He is the prathamah pad ah, the first quarter. 1 He gets 
this precedence, because the knowledge of the suc¬ 
ceeding quarters is contingent on His knowledge. 

Objection: The topic under discussion being the 
possession of four quarters by the Self as referred to 
in the text, “This Self is Brahman” etc., how is it that 
heaven and the rest are presented as the head etc.? 

Answer: That is nothing incongruous, inasmuch as 
the intention is to show that the entire phenomenal 
universe and the world of gods, together with this 
(gross cosmic) Self, contribute to the constitution of 
the four parts. 2 If the presentation is made in this way, 

^^The first step to the knowledge of Brahman. 

2 The gross cosmic world, as constituting Virat, is the first 
quarter. The subtle cosmic world, as constituting Hiranya- 
garbha, is the second quarter. The cosmic world in its causal 
state (of ignorance) as constituting the Unmanifested, is the 
third quarter. That, again, when it is freed from all states of 
cause and effect and exists merely as the substratum of all, as 
Existence-Knowledge-Bliss, is the fourth quarter. 
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non-duality stands established on the removal of the 
entire phenomenal world, and the Self existing in all 
beings is realised as one, and all beings are seen as 
existing in the Self. 1 And thus alone will stand affirmed 
the meaning of the Vedic text: “He who sees all 
beings in the very Self and the Self in all beings etc.” 
(Is. 6). Otherwise, the indwelling Self, as circum¬ 
scribed by one’s own body, will alone be perceived, 
as It is by the Samkhyas and others; and in that case 
the specific statement, made by the Upanisads, that 
It is non-dual (Ma. I. 7; Ch. VI. ii. 1), will have no 
distinctiveness, for there will be no difference from 
the philosophy of the Samkhyas and others. But as a 
matter of fact, it is desirable to find all the Upanisads 
in accord in propounding the unity of all the selves. 
Therefore it is but reasonable that, having in view the 
identity of the Self (as Visva) in the individual physi¬ 
cal context with the Self as Virat (i.e. Vaisvanara) in 
the divine context, the former should be mentioned as 
possessed of seven limbs comprising such physical con¬ 
stituents as heaven etc. And this is confirmed by the 
logical grounds (for inferring unity) that is implied in 
your head would have dropped off if you had not 
come to me” 2 (Ch. V. xii. 2). 

1 cf. i 

WsiiwqMl t ^Rr^irfsrir^fir n —Manu 

Six Brahmanas, who approached Asvapati, used to worship 
particular limbs of Vaisvanara as Vaisvanara Himself. 
Asvapati pointed out their mistakes and said that unless they 
had come to him for rectification, their head, eye, life, etc. 
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This identity (of Visva) with Virat: is suggestive of 
the unity (of Taijasa and Prajna) with Hiranyagarbha 
and the Unmanifested (respectively) as well. And this 
has been stated in the Madhu-brahmaiia (of the 
Brhadaranyaka Upanisad): “(The same with) the 
shining immortal being who is in this earth, and the 
(shining immortal) corporeal being (in the body). 
(These four are but this Self)” etc. (II. v. 1). As for 
the unity of the Self in sleep (Prajna) and the Un- 
manifested, it is a patent fact because of the absence 
of distinctions. 1 Such being the case, it will become 
proved that non-duality follows on the dissipation of 
all duality. 

STRTir 

fixTk: »TT^: IIVII 

4. Taijasa is the second quarter, whose sphere 
(of activity) is the dream state, whose conscious¬ 
ness is internal, who is possessed of seven limbs 

would have been destroyed. But if the individual and Virat 
are not the same, it is unreasonable to say, for instance, that 
from the mistaken worship of heaven (that is only the head 
of Virat) as Virat Himself, one’s own head should drop off. 
The statement becomes reasonable only if the individual and 
Virat are the same, so that the head of the one can be the 
head of the other. 

1 The individual sleeps by withdrawing all distinctions into 
himself; and in dissolution the Unmanifested, too, withdraws 
everything into itself. The “Unmanifested” means here the 
“inner Director” (Ma. 6), ruling from inside all. 
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and nineteen mouths, and who enjoys subtle 
objects. 

Taijasa that has the dream state as his sphere of 
activity is svapnasthmah. The consciousness of the 
waking state, though it is a state of mental vibration, 
is associated with many means, and it appears to be 
engrossed in external objects, and thus it leaves in the 
mind the corresponding impressions. Under the impul¬ 
sion of ignorance, desire, and (past) action, the mind, 
thus possessed of the impressions like a piece of 
painted canvas, makes its appearance (in the dream 
state) just as in the waking state, but without any 
external means. In line with this is the statement, 
“(When he dreams), he takes away a little of (the 
impressions of) this all-embracing world (the waking 
state)” (Bf. IV. iii. 9). Similarly, in the Upanisad of 
the Atharva-Veda, after introducing (the subject) 
with “All senses become one in the highest deity, the 
mind”, it is said, “here in this dream state, the deity 
(the mind) experiences greatness” (Pr. IV. 5). The 
mind is anted.h, internal, in relation to the senses. He 
whose prajrn, awareness, in dream, takes the forms 
of the impressions in that ( antah , internal) mind, is 
antah-prajnah , aware of internal objects. He is called 
Taijasa (luminous), since he becomes the witness of 
the (modes of) cognition that is bereft of objects and 
appears only as a luminous thing. As Vi£va is depend¬ 
ent on objects, he experiences the (modes of) gross 
cognition, whereas the awareness that is experienced 
here consists of mere impressions; and hence the 
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enjoyment is subtle. The rest is common (with the 
earlier paragraph). Taijasa is the second quarter. 

m IT 

*R snu^cfN’; 

TT^: IIS(II 

5. That state is deep sleep where the sleeper 
does not desire any enjoyable thing and does not 
see any dream. The third quarter is Prajna who has 
deep sleep as his sphere, in whom everything 
becomes undifferentiated, who is a mass of mere 
consciousness, who abounds in bliss, who is surely 
an enjoyer of bliss, and who is the doorway to the 
experience (of the dream and waking states). 

Since sleep, consisting in the unawareness of Reality, 
is a common feature of the two states (of waking 
and dream) where there are the presence and absence 
(respectively) of perceptible gross objects, therefore 
the adverbial clause, “Where the sleeper” etc.. 1 is used 
in order to keep in view the state of deep sleep. Or 
since sleep, consisting in the unawareness of Reality, 
is equally present in all the three states, deep sleep is 
being distinguished (by that clause) from the earlier 

x That is to say, the portion “does not desire any enjoy¬ 
able thing” etc. occurring in the clause “Where the sleeper” 
etc.; for the portion “does not” etc. distinguishes deep sleep 
from the other two states which have the common feature of 


unawareness. 
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two states. 1 Yatra, in which place or at which time; 
suptaj?, the sleeping man; na pa'syati, does not see; 
kam cam svapnam, any dream; m kamayate, does not 
desire; kam cava kamam, any enjoyable thing—for in 
deep sleep there does not exist, as in the two earlier 
states, either dream, consisting in the perception of 
things otherwise than what they are, or any desire 2 
—this is tat susuptam, that state of deep sleep. He who 
has got this state of deep sleep as his sphere is susup- 
tasthanah. He is said to be ekibhutah, undifferentiated, 
since the whole host of duality, that are diversified as 
the two states (of waking and dream) and are but 
modifications of the mind, become non-discemible (in 
that state) without losing their aforesaid characteris¬ 
tics, just as the day together with the phenomenal 
world becomes non-discemible under the cover of 
nocturnal darkness. As such, conscious experiences, 
that are but vibrations of the mind in the waking and 
dream states, become solidified as it were. This state 
is called prajnanaghanah, a mass of consciousness, 
since it is characterised by the absence of discrimina¬ 
tion. It is a mass of consciousness like everything 

'Since by the use of the portion “does not see any dream” 
that is to say “does not have any false perception of Reality” 
the other two states of dream and waking can be eliminated, 
the addition of the portion “does not desire any enjoyable 
thing” may seem to be redundant if we follow the first 
interpretation. To obviate this difficulty the second explanation 
is introduced. Non-perception being a common factor of the 
three states, sleep can be distinguished by the absence of desire. 

“Thus either of the adverbial portions—viz absence of false 
perception and freedom from desire—can be used for elimi¬ 
nating the earlier two states. 
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appearing as a mass by becoming indistinguishable 
under noctrurnal darkness. From the use of the word 
eva, merely, it follows that there is nothing of a 
separate class other than consciousness. And he is 
anmdcmtayah , full of joy, his abundance of joy being 
caused by the absence of the misery involved in the 
effort of the mind vibrating as the objects and their 
experiencer; but he is not Bliss itself, since the joy is 
not absolute. Just as in common parlance, one remain¬ 
ing free from effort is said to be happy or anctndabhuk, 
an experiencer of joy, so this one, too, is called manda- 
bhuk , for by him is enjoyed this state that consists in 
extreme freedom from effort, in accordance with the 
Vedic text, “this is its supreme bliss” (Br. IV. iii. 32). 
He is cetomukhah , since he is the doorway to the 
consciousness of the experiences in the dream and 
waking states. Or he is called cetomukhah because 
consciousness, appearing as empirical experience, is his 
doorway or entrance leading to the states of dream 
and waking. He is called prajnah, Prajna, conscious 
par excellence , since in him alone is there the knowl¬ 
edge of the past and the future and of all things. Even 
though lying in deep sleep he is called Prajna 
(conscious) because of his having been so earlier (in 
the two former states of dream and waking); or he is 
called conscious, since he alone is possessed of the pecul¬ 
iar characteristics of mere (undiversified) conscious¬ 
ness, whereas the other two have diversified knowledge 
as well. Prajna, as described, is the third quarter. 

SPTsn^'?ft f| ll^ll 
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6 . This one is the Lord of all; this one is 
Omniscient; this one is the inner Director of all; 
this one is the Source of all; this one is verily the 
place of origin and dissolution of all beings. 

Esah, this one (this Prajna), when in his natural 
state; is surely sarve'svarah, the Lord of all, of all 
diversity inclusive of the heavenly world; and con¬ 
trary to what others believe in, He (the Lord of all) 
is not something intrinsically different from this one 
(that is Prajna), as is borne out by the Vedic text, “O 
good-looking one, (the individual soul conditioned 
by) the mind is tethered to (that is to say, has for its 
goal) the Vital Force (which is Brahman)” (Ch. VI. 
viii. 2). This one, again, in his (state of) immanence 
in all diversity, is the knower of all; hence esah sar- 
vajnah, this one is Omniscient. Esah, this one, is; 
antaryami, the inner Controller; this one becomes the 
Director of all beings by entering inside ( antar ). For 
the same reason 1 he gives birth to the universe togeth¬ 
er with its diversities, as described before; and hence 
e?ah yonih, this one is the Source; sarvasya, of all. 
And since this is so, therefore this very one, is hi, 
certainly; prabhava-apyayau, the place of origin and 
dissolution; bhutanam, of all beings. 


gaudapada’s karika 

Since Prajna is Lord, Omniscient, and inner Director (in 
his identity with Brahman). 
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Pertaining to this, here are these verses: 

Atra, with regard to the subject-matter dealt with; 
ete slokdh bhavmti , here occur these verses: 

fegfwr frosiircg tsrer: i 
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1. Visva experiences the external things and is 
all-pervading; but Taijasa experiences the internal 
things; similarly, Prajna is a mass of consciousness. 
It is but the same entity that is thought of in three 
ways. 

The purport of the verse is this: The transcendence 
of the three states by the Self, Its unity, purity, and 
unrelatedness (to anything) are proved by the fact of 
Its existence in the three states in succession and of 
Its being interlinked by memory as “I”. This is borne 
out by the illustration of the great fish and others in 
the Vedic texts. 1 

^ IRII 

2. Visva is met with in the right eye which is 

1 “As a great fish swims alternately to both the banks (of a 
river), eastern and western, so does this infinite being move 
to both these states—the dream and waking states” (Br. IV. 
iii. 18). “As a hawk or a falcon flying in the sky becomes 
tired, and stretching its wings, is bound for its nest, so does 
this infinite being run for this state, where falling asleep he 
craves no desires and sees no dreams” (Br. VI. iii. 19). 
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his place of experience. But Taijasa is inside the 
mind. Prajna is in the space within the heart. In 
three ways he exists in the body. 

This verse aims at discovering how all the three, 
starting with Visva, are experienced in the waking state 
itself. Visva, the witness of gross objects, is primarily 
experienced 1 in the daksina aksi, right eye, that is his 
mukha, mouth (or place of experience); and this is 
in accordance with the Vedic text, “This being who 
is in the right eye is named Indha” (Bp. IV. ii. 2). He 
who is Indha or Vaisvanara, possessed of effulgence 
—the Virat Self (identifying Itself with the cosmic 
gross body) that is within the sun—and he who is the 
(individual) Self (i.e. Visva) in the (right) eye are 
identical. 

Objection: Hirauyagarbha is different, and different 
also (is the soul that) is the knower of the body and 
senses, that exists in the right eye as the controller of 
the eyes, that is the cogniser, and that is the master 
of the body. 

Answer: Not so, for in reality no difference is 
admitted, in accordance with the Vedic text, “One 
effulgent being hidden in all creatures” (§v. VI. 11), 
and the Smpti texts, “O scion of the Bharata dynasty, 
know me, again, as the knower of the bodies and 
senses in all the bodies” (G. XIII. 2), “Indivisible, and 
yet existing in all beings, as though divided” (G. XIII. 
16). 2 

1 By the adepts in meditation. 

a Virat is essentially identical with Hirauyagarbha, and so 
is the “knower” with them both. 



1 .2] Mandukya Upanisad 193 

Though Visva exists equally in all the organs; he 
is specially referred to as existing in the right eye, for 
in the right eye is noticed the faculty of perception 
at its best. The soul, with its abode in the right eye, 
perceives some form; and then closing the eyes and 
recollecting that very form sees it manifested, mmasi 
antahj inside the mind, in the form of impressions as 
in a dream. 1 As it is the case here, so is it in dream. 
Therefore, though Taijasa is within the mind, he is 
really the same as Visva. On the cessation of the 
activity called memory, Prajna, sitting dkase ca hrdi , 
in the space within the heart, becomes free from the 
diversity (of objects and their perceiving subject) and 
continues to be a mere mass of consciousness, for then 
there is no functioning of the mind. 2 Perception and 
recollection are merely vibrations of the mind; in the 
absence of these, there is mere existence in an unmani¬ 
fested state, in the heart, in identification with the 
vital force, as is said in the Vedic text, “It is the vital 
force indeed that engulfs all these” (Ch. IV. iii. 3). 
Taijasa is the same as Hiranyagarbha because of exist¬ 
ing in the mind, 3 as is declared by the Vedic texts: 
“(Being attached, he, together with the work, attains 

a This is how Taijasa is met with in the waking state. And 
Visva and Taijasa are the same; for the same entity that sees 
as Visva, recollects as Taijasa. 

2 This is how Prajna is met with in the waking state. When 
the mind ceases to act, the same entity assumes the charac¬ 
teristics of Prajna. 

3 Taijasa is conditioned by the individual mind, and 
Hiranyagarbha by the cosmic mind. But the individual and 
cosmic minds are the same; and so Taijasa and Hiranyagar¬ 
bha, conditioned by them, must be the same. 

13 

■* 
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that result to which his) subtle body or mind (is 
attached)” 1 (Br. IV. iv. 6), “This Puruja, identified 
with the mind, 2 (and resplendent, is realised within 
the heart)” (Bjr. V. vi. 1), and so on. 

Objection: The vital force is a manifested (i.e. 
perceptible) reality in a sleeping man; and the organs 
merge into it. 8 How can the vital force be unmani¬ 
fested? 

Answer: That is no defect; for an undifferentiated 
thing is characterised by absence of any distinction 
of tim e and space. Although the vital force appears 
to be differentiated so long as (individual) identifica¬ 
tion with Prana persists (among those who think 
themselves to be intimately connected with the 
different portions of the vital force 4 ), still, since the 
self-identification with any special feature, as condi¬ 
tioned by the body, is absent in the vital force during 
deep sleep, the vital force is then surely undiflferen- 

1 Hiranyagarbha, as possessed of the power to act, is the 
soul within the subtle body (Ibiga ); and linga is equated with 
mind in the Vedic text. Therefore Taijasa and Hiranyagarbha 
are the same. 

2 Hiranyagarbha is but a special manifestation of Purusa 
identified with the mind. And Taijasa’s chief adjunct is mind. 
Therefore they are the same. 

2 People sitting by a sleeping man clearly perceive the 
activities of the vital force (Prana). And an additional argu¬ 
ment proving that Prana is a manifested entity is provided 
by the fact that the organs become identified with it in sleep. 
“Unmanifested” means “devoid of the limitations of time, 
space, and things”. Prana is not so in deep sleep. 

‘They may think, “This is my Prana”, “That is his”, and 
so on. 
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dated. 1 Just as in the case of people identifying them¬ 
selves with individualised vital force, the vital force 
becomes unmanifested after death, similar, too, is the 
unmanifestedness in the state of absence of distinc¬ 
tions (in deep sleep) in the case of those who identify 
themselves with the vital force, and similar also is its 
potentiality to produce effects. And the witness in 
the state of unmanifestedness and deep sleep is the 
same (Consciousness). 2 Moreover, since the individ¬ 
uals who identify themselves with limitations, or 
witness those states, appear as identical with the 
Unmanifested, the foregoing attributes, “in whom 
everything becomes undifferentiated”, “who is a mass 
of consciousness”, etc., become appropriate with 
regard to him 3 (i.e. Prajna in deep sleep, identifying 
himself with Prana). And there is also the reason 
adduced earlier. 4 

Objection: Why should the Unmanifested be called 
Prana (Vital Force)? 

Answer: Because of the Vedic text, “O good- 
looking one, (the individual soul, conditioned by) the 
mind is surely tethered to (that is to say, has for its 
goal) Prana” (Ch. VI. viii. 2). 

1 Though to others it may appear to be manifested, to the 
sleeping man it is unmanifested, because for him Prana is 
then unassociated with any particular time or space. 

2 Consciousness underlines the two entities conditioned by 
the unmanifested states on the divine and human planes. 

3 Not only are the sleeper and the Unmanifested one from 
the standpoint of absence of distinction, but they are also 
one even when conditioned by limiting adjuncts. 

4 The unity of the entity manifested on the divine and 
human planes. 
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Objection: In that text the word Prana means 
Brahman that was introduced as Existence in the 
sentence, “O good-looking one, all this was but Exist¬ 
ence (Brahman) in the beginning” (Ch. VI. ii. 1). 

Answer: That is no valid objection, for Existence 
was assumed there in a state of latency. Though in 
that sentence the Existence-Brahman is called Praga, 
still that Existence (-Brahman) is called Praga as well 
as Existence without ruling out the state of Its being 
the source of the emergence of individual beings. Had 
the seedless (non-causal) state of Brahman been meant, 
the text would have declared, “Not this, not this” 
(Bp. IV. iv. 22, IV. v. 15), “From which speech turns 
back” (Tai. II. 9), “That (Brahman) is surely different 
from the known, and, again, It is above the unknown” 
(Ke. I. 4), and so on, as it is also stated by the Smjti, 
“It is called neither existence nor non-existence” 
(G. XIII. 12). If Brahman in Its seedless (non-causal) 
state be meant there, then the individuals that merge 
in It in deep sleep and dissolution cannot reasonably 
re-emerge, and 1 there will be the possibility of the 
freed souls returning to take birth again, for in either 
case, the absence of cause is a common factor. Besides, 
in the absence of any seed (of worldly state) to be 
burnt by the knowledge (of Brahman), knowledge 
itself becomes useless. Hence Existence is referred to 
as Praga (in the Chandogya Upanisad) and It is 
spoken of as the cause in all the Upanisads by assum¬ 
ing It (for the time being) to be the seed of others. 

1 If anybody can re-emerge from sleep or dissolution, 
conceived of as nothing but identity with the pure Brahman, 
then. 
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And it is because of this that It is referred to by 
eliminating Its causal state in such Vedic texts as: 
“Superior to the superior Unmanifested” (Mu. II. i. 
2 ), “From which speech turns back” (Tai. II. 9), 
“Not this, not this” (Br. IV. iv. 22), etc. The 
supremely real state, free from causality, relation with 
body etc., and modes of waking etc., of that very 
entity that is called Prajna, will be spoken separately 
in its aspect as the Turlya (Fourth). The causal state, 
too, is verily experienced in the body, inasmuch as an 
awakened man is seen to have such a recollection as, 
“I did not know anything (in my deep sleep).” Hence 
it is said, “Tridbd dehe vyavasthitah —existing in three 
ways in the body”. 

ihfrar: I 
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3. Visva ever enjoys the gross: Taijasa enjoys 
the subtle; and similarly Prajna enjoys bliss. Know 
enjoyment to be threefold. 

^ foj* srftftrp g I 
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4. The gross satisfies ViSva, and the subtle satisfies 
Taijasa. And so also joy satisfies Prajna. Know 
enjoyment to be threefold. 


The two verses need no explanation. 

smvjEk: I 
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5. He who knows both these—viz the enjoy¬ 
ment that there is in the three states, and that 
which is declared to be the enjoyer there-does 
not become affected even while enjoying. 

Trim dhamasu , in the three states, of waking and 
the rest; there is but one bhojycm , object of enjoy¬ 
ment, that appears in triple form, known as gross, 
subtle, and bliss. And the entity, known by the names 
of Visva, Taijasa, and Prajna, is prakirtitah , declared 
to be the one bbokta , enjoyer, because of his recogni¬ 
tion (i.e. persistence of memory in all states) through 
the single concept of u l am that”, and because of his 
common feature of being the perceiver. He who veda, 
knows; etat ubhctyam , both these, as diversified multi¬ 
fariously into enjoyers and that things of enjoyment; 
sah y he; na lipyate, does not become affected; bhun- 
janahy even while enjoying, because all that is enjoy¬ 
able belongs to a single enjoyer. For nothing is added 
to or deducted from one’s nature by one’s own objects 
(of enjoyment or awareness) as in the case of fire; for 
fire does not lose or gain (in its essential nature) by 
consuming its own fuel. 

sdr ii^ii 

6. It is a well-established fact that origination 
belongs to all entities that have existence. Prana 
creates all (objects); Purusa creates separately the 
rays of Consciousness (that are the living crea¬ 
tures). 
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Prabhavah, origination, in their respective apparent 
appearances consisting of names and forms created by 
ignorance; sarvabhutanam, belongs to all entities, to 
the different modes of Visva, Taijasa, and Prajna;— 
satam, to all those that exist. 1 It will be said later on, 
“A barren woman’s son does not take birth either in 
reality or through Maya” ( Karika , III. 28). For if 
birth really belongs to nonentities themselves, then 
Brahman, which is beyond all empirical relations, will 
be left without any ground of cognition, 2 and may 
be equated with nonentity. But as a matter of fact, it 
is seen that the snake and such other things, created 
by ignorance, and sprouting from the seed of Maya, 
and appearing as a rope etc., have their existence as 
the rope etc. (which are their substrata). For nobody 
perceives anywhere a rope-snake or a mirage if there 
is no substratum. Just as the snake surely had its exist¬ 
ence as the rope before its illusory appearance as the 
snake, so also all positive entities, before their mani- 

1 Exist in their own substratum on which they are super¬ 
imposed. In the sixth paragraph of the Upanisad, in “this 
one is verily the place of origin”, it was said that Prajna is 
the source of the phenomenal world. The question now is: 
“Is he a producer of entities or nonentities?” The answer 
is that he produces entities which are a sort of reflection of 
Reality and are true so long as their substratum is kept in 
view. 

2 Logical ground of inference. If the effect is true, the 
cause can be inferred to be so; but if the effect is non¬ 
existing, the cause will be equally so. The inference with 
regard to Brahman will be like this: “This world is produced 
from Existence (Brahman), for it is a superimposed thing like 
the snake on a rope.” 
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festation, had certainly existence in the form of their 
cause, Praiia. 1 And it is therefore that the Upanisad, 
too' says, “All this (that is in front) is but Brahman” 
(Mu. II. ii. 11), “In the beginning this universe was 
but the Self” (B* I. iv. 1). Pranah jamyati, Prana 
creates, sarvam, all. Purusah janayati, Purusa creates; 
prthak, separately; cetom'sun, the rays of Conscious¬ 
ness, that issue out (from Purusa) like rays from the 
sun, that are the modes of the intelligence of Purusa 
who is by nature Consciousness, that are comparable 
to the reflections of the sun on water, and that appear 
divergently as Visva, Taijasa, and Prajna in the dif¬ 
ferent bodies of gods, animals, and others;—(Purusa 
creates) all these rays of Consciousness that possess 
the characteristics of living creatures, that differ from 
what has assumed the appearance of objects, and that 
are similar (to Purusa) just as the sparks of fire (are 
to fire), or the reflections of the sun on water (are 
to the sun). But Prana, or the Self in the causal state, 
creates all other entities 2 as shown in the Vedic texts: 
“as a spider (spreads and withdraws its thread)” (Mu. 
I. i. 7), and “as from fire tiny sparks fly in all direc¬ 
tions” (Bp. II. i. 20). 


INI 

7. Others steeped in cogitation about creation, 

1 Prana is Brahman considered as an unknown entity but 
identified with Existence and serving as the source of all. 

2 Existing in the form of objects. 



1.7] Mdndiukya Upanisad 201 

consider origination as an exuberance (of God), 
while by others it is imagined that creation is 
comparable to dream or magic. 

Srsticintakah, people steeped in the thought (or 
theories) of creation; many ante, consider; that crea¬ 
tion is a vibhuti, exuberance, (a demonstration of the 
superhuman power), of God. The idea implied is that 
for people who think of the supreme Reality there is 
no interest in questions regarding creation, (which is 
illusory) as is declared in the Vedic text, “Indra (the 
Lord), on account of Maya, is perceived as manifold” 
(Br. II. v. 19). For those who observe a magician 
throw up a rope into the sky, ascend it with arms and 
vanish out of sight, and engage in a fight in which 
he is cut to pieces and falls to rise up again, do not 
evince any interest in deliberating on the reality of 
the magic and its effect conjured up by him. Similarly, 
analogous to the spreading out of the rope by the 
magician, is this manifestation of deep sleep, dream, 
and so on; comparable to the magician, up the rope, 
are the Prajna, Taijasa, and the rest in those states; and 
different from the rope and the man who has climbed 
up it is the real magician. Just as that very magician 
stands on the ground, invisible because of his magical 
cover, similar is the supreme Reality called Turlya. 
Therefore the noble people, aspiring to liberation, 
evince interest in the contemplation of that Turlya 
alone, but not so in that of creation that serves no 
purpose. Hence these theories are advanced only by 
those who cogitate about creation. This fact is stated 
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in svapiummyasurupa, of the same nature as dream 
and magic. 1 

w r arcffi ^TRi *RP% 33Rf%P5T$T: IMI 

8. With regard to creation some have the firm 
conviction that creation is a mere will of the Lord. 
People engrossed in the thought of time (to wit, 
astrologers) consider that birth of beings is from 
time. 


Srstih, creation, is icchamatram, a mere will; 
prabhoh, of the Lord, because His will is unfailing. A 
pot, for instance, is a mere thought, and it is nothing 
beyond thought. Some think that creation is from 
time alone. 


WNr ^ U5.ll 


9. Some others say that creation is for the 
enjoyment (of God), while still others say that it 
is for (His) disport. But it is the very nature of 
the Effulgent Being, (for) what desire can One 
have whose desire is ever fulfilled? 


Others think that srstih , creation, is bhogartham, 

1 This differs from the Vedantic position in believing that 
dream is true so far as it reflects the phenomenal realities of 
the waking state, and that the incantations etc., conjuring up 
magical illusions, are themselves empirically true, though the 
magic is false. 
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for the sake of enjoyment; (and) kridartham , for the 
sake of disport. These two views are refuted by 
“devasya esah svabhdvah ay aw, of the Effulgent Being 
this is the nature” 1 etc., where reliance is placed on 
the argument from the nature (of God). Or all the 
points of view 2 are refuted by asserting, “Aptakamasya 
kd sprhd, what desire can One have whose desire is 
ever fulfilled?” For apart from the fact that the rope 
etc. are constituted by natural ignorance, 3 no cause 
can be ascertained for their appearing as snake etc. 

upanisad 

The fourth quarter which follows in order has to 
be stated; hence this is presented (by the Upanisad) in 
“ ndntah-prajnam, not conscious of internal object” 
etc. Since It (i.e. Turlya) is devoid of every charac¬ 
teristic that can make the use of words possible, It is 
not describable through words; and hence the (Upa¬ 
nisad) seeks to indicate Turlya merely through the 
negation of attributes. 

Objection: In that case It is a mere void. 

Answer: No, for an unreal illusion cannot exist 
without a substratum; for the illusion of silver, snake, 
human being, mirage, etc., cannot be imagined to exist 

1 Nature, otherwise known as Maya, is without any begin¬ 
ning though it is directly perceived. This being so, no motive 
should be searched for. 

2 Presented in the verses 7 and 8, and the first line of 
verse 9. 

3 Ignorance about the rope etc. that are the substrata of 
the illusory things like snake etc. 
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apart from the (corresponding) substrata of the 
mother of pearl, rope, stump of a tree, desert, etc. 1 

Objection: In that case, just as a pot etc. that hold 
water etc. are denoted by words, so also Turlya 
should be specified by (positive) words, and not by 
negations, for It is the substratum of all such illusion 
as Prana etc. 

Answer: Not so, because the illusion of Prana and 
the rest is unreal just as silver and the rest are on the 
mother of pearl etc. For a relation between the real 
and the unreal does not lend itself to verbal represen¬ 
tation, since the relation itself is unsubstantial. Unlike 
a cow, for instance, the Self, in Its own reality, is not 
an object of any other means of knowledge; for the 
Self is free from all adventitious attributes. Nor like 
a cow etc. does It belong to any class; because, by 
virtue of Its being one without a second, It is free 
from generic and specific attributes. Nor is It pos¬ 
sessed of activity like a cook for instance, since It is 
devoid of all action. Nor is It possessed of qualities like 
blueness etc., It being free from qualities. Therefore 
It baffles all verbal description. 

Objection: It will, in that case, serve no useful 
purpose like the horn of a hare and such other things. 

Answer: Not so; for when Turlya is realised as 
the Self, it leads to the cessation of craving for the 
non-Self, just as the hankering for silver ceases on 
recognising the nacre. For there can be no possibility 
of such defects as ignorance, desire, and the like, after 

’■Since an illusion is perceived as soaked in the idea of 
existence, it cannot have non-existence as its basis. 
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the realisation of Turlya as one’s Self. Nor is there 
any reason why Turlya should not be realised as 
identical with one’s Self, inasmuch as all the Upani- 
$ads aim at this conclusion, as is evidenced by the 
texts, “Thou art That” (Ch. VI. viii-xvi), “This Self 
is Brahman” (Br. II. v. 19), “That which is the Self 
is Truth” (Ch. VI. viii. 16), “That which is directly 
and immediately Brahman” (Br. III. iv. 1), “That 
which is inside and outside and is without birth” (Mu. 
II. i. 2), “All this is but the Self” (Ch. VII. xxv. 2), and 
so on. This very Self, that is the supreme Reality but 
has false appearances, has been spoken of as possessed 
of four quarters. Its unreal form has been dealt with, 
which is a creation of ignorance and which is analogous 
to a snake superimposed on a rope, and consists of the 
three quarters that are related (mutually) like the seed 
and its sprout. 1 Now, in the text beginning with, 
“ nantahprajnam, not conscious of the internal world”, 
the Upanisad speaks of the non-causal, supremely real 
state, comparable to a rope, etc., by way of eliminat¬ 
ing the three states,' comparable to the snake etc. 
(superimposed on the rope etc.). 


^§4 ST 3TTRT *T fair: INI 

7. They consider the Fourth to be that which 
is not conscious of the internal world, nor con- 

*By way of cause and effect. 
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scious of the external world, nor conscious of both 
the worlds, nor a mass of consciousness, nor simple 
consciousness, nor unconsciousness; which is un¬ 
seen, beyond empirical dealings, beyond the grasp 
(of the organs of action), uninferable, unthinkable, 
indescribable; whose valid proof consists in the 
single belief in the Self; in which all phenomena 
cease; and which is unchanging, auspicious, and 
non-dual. That is the Self, and that is to be 
known. 


Objection: The start was made with the premise 
that the Self is possessed of four quarters. Then, after 
the presentation of the three quarters, it has become 
evident that the fourth is different from those three 
that are conscious of the internal world, and so on; 
and hence the negation through “not conscious of the 
internal world” etc. becomes futile. 

Answer: Not so; for as the true nature of the rope 
is realised through the negation of the illusions of a 
snake etc., so the very Self, subsisting usually in the 
three states, is sought to be established as Turlya in 
the same way as is done in the case of the text “That 
thou art” 1 (Ch. VI. viii). For if Turiya, whose char¬ 
acteristics are dissimilar to those of the Self in the 
three states, be really different (from the Self), then 
owing to the absence of any means for realising 
Turlya, the scriptural instruction would be useless or 

1 This positive statement is interpreted not literally, but 
figuratively to mean that “thou”, which is the individual 
soul, is identical with “that”, which is God, when both are 
bereft of conditioning factors. 
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Turlya will be reduced to a nonentity. On the view, 
however, that like the rope, imagined variously as a 
snake etc., the Self, too, though one, is imagined in 
the three states to be possessed of such attributes as 
consciousness of the internal world etc., there follows 
the cessation of the phenomenal world of misery 
simultaneously with the valid knowledge, arising from 
the negation of such attributes as being conscious of 
the internal world; and therefore there remains no 
need to search for any other means of knowledge or 
any other discipline (like constant thinking) for the 
realisation of Turlya. This is similar to what happens 
in the case of the knowledge of the rope where the 
elimination of the snake from the rope occurs simul¬ 
taneously with the discrimination between the rope 
and the snake. 1 On the contrary, by those who hold 
the view that in the act of knowing a pot, for instance, 
an instrument of knowledge engages in some other 
activity in addition to the removal of darkness (from 
the pot etc.), it may as well be held that in the matter 
of splitting wood, the act of splitting engages in doing 
something to one of the two parts in addition to 
removing the adhesion of the two members. 2 On the 

1 Since along with the discriminating knowledge of the 
form, “This is a rope and not a snake”, the cessation of the 
snake comes simultaneously, one need not search for a 
separate result to issue out of the direct perception of the 
rope, or for any other means of its knowledge, or any other 
aid to it. 

a The objection was: “The result of applying an instrument 
of knowledge to any object is the revelation of the object 
and not the mere removal of any illusion created by darkness 
or ignorance ” The answer is: “An instrument of knowledge 
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other hand, if it is true that the instrument of knowl¬ 
edge, engaged in separating a jar from the darkness 
(covering it), fulfils its goal by merely removing the 
unwanted darkness, just as the act of cutting, aiming 
at liquidating the sticking together of the parts of the 
wood to be split, fully serves its purpose by separating 
the two limbs, then the knowledge of the jar emerges 
immediately; and it is not achieved by any instrument 
of knowledge. Just as it is here, so in the case of 
Turiya the instrument of the knowledge, that is 
nothing but a valid knowledge arising from negation 
and intended to separate such ideas as “conscious of 
the internal world” that are superimposed on the Self, 
has no other action on Turiya, apart from eliminating 
the unwanted attributes like “conscious of the internal 
world”; 1 for simultaneously with the cessation of 
such attributes as “conscious of the internal world”, 
there comes about the eradication of the difference 
of the knower, (the known, and the knowledge). So 
also it will be said, “duality does not persist after 
knowledge” ( Karika, I. 18), for knowledge (as a 
mental state) does not continue for a second moment 
following that of the cessation of duality. Should it, 

fulfils its purpose by removing the darkness of ignorance 
from its object. The revelation comes pari passu, as a matter 
of course. If the instrument of knowledge is supposed to 
serve the additional purpose of adding a fresh feature, like 
revelation, to its object, then one may as well argue that the 
cutting of wood aims not only at removing the adhesion of 
the two parts, but also at adding something to either of the 
two parts.” 

1 Turiya is self-effulgent and does not require to be illu¬ 
mined by any instrument of knowledge. 
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however, continue, it will lead to infinite regress 
resulting in non-cessation of duality. 1 Therefore the 
conclusion arrived at is that all evils, such as “con¬ 
sciousness of the internal world”, superimposed on the 
Self, cease simultaneously with the application (that 
is to say, birth) of the instrument (of illumination) 
that is nothing but a valid knowledge arising from 
negation (of duality). 

By the phrase, “mntah-prajnam, not conscious of 
the internal world”, is eliminated Taijasa. By “na 
bahisprajnam, not conscious of the outside world”, 
is eliminated Visva. By “na ubhayatah-prajnam, not 
conscious of either” is ruled out the intermediate state 
between dream and waking. By “na prajndmghmcm, 
not a mass of consciousness” is denied the state of deep 
sleep, for this consists in a state of latency where 
everything becomes indistinguishable. By “na prajnam, 
not simple consciousness” is denied the awareness of 
everything simultaneously (by a single act of con¬ 
sciousness). By “na aprajnam , not unconsciousness” is 
negated insentience. 

Objection: Since attributes like “conscious of the 
internal world” are perceived as inhering in the Self, 
how can they be understood to become non-existent 
by a mere negation, like the snake disappearing from 
the rope? 


1 If the knowledge, calculated to eliminate duality, persists 
after serving its purpose, some other knowledge will be 
needed to eliminate it. That other knowledge will again 
require a third for a similar purpose, and so on. To avoid 
this contingency, the final knowledge must be assumed to be 
self-immolating. 
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The answer is : Since like the imaginary diversities 
—such as a snake, a line of water, etc., superimposed 
on the rope—the above states (appearing on the Self) 
mutually rule out each other, though they are in 
essence one with the witnessing Consciousness, and 
since the witnessing Consciousness in Its essence is 
unchanging in all the states, it follows that the witness 
is true. 

Objection: It changes (i.e. disappears) in deep 
sleep. 

Answer: Not so, for one in deep sleep is cognised 
(as soaked in Consciousness); 1 and this is borne out 
by the Vedic text, “for the knower’s function of 
knowing can never be lost” (Bp IV. iii. 30). 

And just because It is so, It is adrstam, unseen. 2 
Since It is unseen (i.e. unperceived), therefore It is 
avyavaharyam, beyond empirical dealings; agrahyam, 
beyond the grasp, of the organs of action; alaksaiiam, 
without any logical ground of inference, that is to say, 
uninferable. Therefore It is acintyam , unthinkable. 
Hence It is avyapadesyam, indescribable, by words. 
It is eka-a.tma-pratyaya-sa.rcm, to be spotted by the 
unchanging belief that It is the same Self that subsists 
in the states of waking and so on. Or the Turlya that 
has for Its sara, valid proof, eka atmapratyaya, the 
single belief in the Self, is the eka-atmapratyaya-sara. 

'One rising from deep sleep says, “I slept soundly, and 
I was not aware of anything.” This memory would not be 
possible unless the state was witnessed with the help of 
Consciousness so as to produce the necessary impressions. 

2 Not the object of any sense of knowledge. 
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And this is in accord with the Vedic text: “It is to be 
meditated upon as the Self” (Bi\ I. iv. 7). 

The attributes, such as “conscious of the internal 
world”, belonging to the possessors of the states (viz 
Visva, Taijasa, and Prajna), have been negated. In 
“prapancopasamam, the one in whom all phenomena 
have ceased” etc. are being denied the attributes of 
the states. Hence It is 'santcm.> unchanging; 1 sivam, 
auspicious. 2 Since It is advaitam , non-dual, free from 
illusory ideas of difference; therefore many ante, (they) 
consider, It to be; caturtham, the Fourth, being distinct 
from the three quarters that are mere appearances. 
“Sah atma. , that is the Self; sah vijneyah , that is to be 
known” this is said to imply that just as the rope is 
known to be different from the snake, the chink on 
the ground, or the stick, superimposed on it, similarly, 
that Self is to be known (as different from the super¬ 
imposed states)—the Self that is presented in the 
sentence “That thou art” (Ch. VI. viii-xvi), and that 
has been spoken of by such texts as “He is never seen, 
but is the witness” (Bp. III. vii. 23), “for the vision of 
the witness can never be lost” (Br. IV. iii. 23), etc.. 
This (knowledge of the Self) is spoken of from the 
standpoint of the previous state of ignorance, 3 for on 
the dawn of knowledge, no duality is left. 

1 Free from love, hatred, etc. 

2 Absolutely pure; supreme Bliss and Consciousness in 
essence. 

3 The Self, defying all description, cannot be known 
objectively. But since in the state of ignorance, one under¬ 
stands knowledge as having an objective reference, the text 
follows that trend of thought here as well. 
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gaudapada’s karika 
Here occur these verses (of Gaudapada): 

*r%JsrRTjfterH: l 

srisT: ^flTSTRT f^g: *55$ 1U°II 

10. The inexhaustible non-dual One is the 
ordainer—the Lord—in the matter of eradicating 
all sorrows. This effulgent Turiya is held to be 
the all-pervasive source of all entities. 

Nivrtteh, in the matter of the eradication; sarva- 
duhkhanam, of all sorrows, represented by Visva, 
Taijasa, and Prajna; the Self that is Turiya is isanah, 
the ordainer. The word prabhnth, Lord, is an expla¬ 
nation of isanah?. The idea is that He is the Lord ca¬ 
pable of ordaining the cessation of sorrow; for sorrow 
ceases as a result of His knowledge. (He is) troy ay ah, 
inexhaustible, that is to say, does not deviate from 
His nature. Why is this so? Because He is advcdtah, 
non-dual. He who is this devah effulgent One, who 
is so called because of His self-effulgence; who is 
turyah, the Fourth; is smrtah?, held to be; vibhuh, 
all-pervasive (source); 1 sawabhavanam, of all entities. 

For determining the true nature of Turiya, the 
generic and specific characteristics of Visva and the 
rest are being ascertained: 

wwwlt difiwfo fWhraft i 
sm- it §sf 5T f^rer: Mi 

1 Turiya is vibhu , because the different ( vividha) states 
issue ( bhavanti ) from Him—A.G. 
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11. Those two, viz ViSva and Taijasa, are held 
to be conditioned by cause and effect. Prajna is 
conditioned by cause. But both these do not exist 
in Turiya. 

Kdrya, derived in the sense of anything produced, 
means the state of being the effect. Karana, derived in 
the sense of anything that acts, means the causal state. 
Those two, viz vifocc-taijasau, Visva and Taijasa, as 
described earlier; isyete, are held to be; karya-karann- 
baddhau, bound by, comprised within, the seed and 
fruit states, consisting in the non-apprehension and 
misapprehension of Reality. But Prajna is bound by 
the causal state alone. The non-apprehension of Reality 
alone is the cause of bringing about the state of Prajna. 
Therefore tau dvccu, both these two—the causal and 
the resultant conditions, the non-apprehension and 
misapprehension of Reality;— net sidhyatah turye, do 
not exist, that is to say, are not possible, in Turiya. 

•TRJTPf * TCisfsT 3 WQ Ufa 

srnr: ir<Rii 

12. Prajna comprehends neither himself nor 
others, neither truth nor falsehood. But that Turiya 
is for ever everything and the witness. 

How, again, is Prajna conditioned by the causal 
state, and how are the bondages of non-apprehension 
and mis-apprehension impossible in the case of Turiya? 
Since unlike Visva and Taijasa, Prajna m samvetti, 
does not apprehend; kim ccma, anything, any external 
duality that is different from the Self and is bom of 



214 Eight Upanisads [1.12 

the seed of ignorance; therefore he is conditioned by 
the darkness of non-perception of Reality that is the 
seed of false perception. Since tat, that; Turiya is sada, 
for ever; sarvct-drk, all (sarva) that there is as well 
as a witness (drk), there being nothing beside Turiya; 
therefore Turiya has not the seed consisting in non¬ 
perception of Reality. And just because of this there 
is absence in Turiya of false perception resulting from 
non-perception; for in the sun, that is ever resplendent, 
there cannot be any possibility of the opposite dark¬ 
ness or shining in any way other than that of the sun, 
in conformity with the Vedic text, “for the vision of 
the witness can never be lost” (Bj\ IV. iii. 23). Or 
Turiya is said to be the “ sarva-drk, seer of everything” 
for ever, because it is but Turiya who, by existing in 
all beings during the dream and the waking states, 
seems to be the seer of everything. For the Upanisad 
says, “There is no other witness but this” (Br. III. 
viii. 11). 

gsqjpfRfc 1 

w r ti^il 

13. Non-perception of duality is common to 
both Prajna and Turiya. Prajha is endued with 
sleep that is a causal state. But in Turiya that sleep 
does not exist. 

This verse is meant to remove the doubt arising from 
another source. “The non-perception of duality being 
similar, why should Prajha alone be conditioned by 
causality and not Turiya?”—this doubt that may arise 
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is being refuted. The reason is that Prajna is bija- 
nidrd-yutah: nidrd, sleep, consists in the non-per¬ 
ception of Reality, and that itself is the bija, seed of 
the birth of the cognition of varieties; and Prajna is 
yutah, endued by this bijanidrd, sleep that is a causal 
state. That sleep, consisting in die non-perception of 
Reality, na vidyate, does not exist; turye, in Turiya, 
because of his being by nature a constant witness. 
Therefore in Him there is no bondage of the causal 
state. This is the purport. 

t 

ST ^ m gif ftfeKtT: WWW 

14. The earlier two are endued with dream 
and sleep, but Prajna is endued with dreamless 
sleep. People of firm conviction do not see either 
sleep or dream in Turiya. 

Svapna , dream, consists in false perception, like that 
of a snake on a rope. Nidrd , sleep, has been spoken 
of as darkness, consisting in non-perception of Reality. 
By these two—dream and sleep—are endued Visva 
and Taijasa; and this is why they have been referred 
to as conditioned by the states of cause and effect 
(Kdrikd , I. 11); whereas Prajna is conditioned by sleep 
alone, unassociated with dream; and hence he has been 
referred to as conditioned by the causal state. Ni'scitdh } 
those with firm conviction, the knowers of Brahman; 
net pasyanti , do not see, both these in Turiya, these 
being of an opposite nature, like darkness with regard 
to the sun. Therefore it has been said that Turiya is 
not conditioned by the states of cause and effect. 
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It is being shown, when one becomes firmly rooted 
in Turiya: 

srptt ^jft f^T tr^rsrRtr: I 

cnft: §34 nun 

15. Dream belongs to one who sees falsely, and 
sleep to one who does not know Reality. When 
the two errors of these two 1 are removed, one 
attains the state that is Turiya. 

Svaprnh, dream; comes to one grhmtah, cognising; 
anyathd, falsely; like the cognition of a snake on a 
rope, in the states of dream and waking. Nidra, sleep; 
—belonging to one ajanatah tattvam, not cognising 
Reality;—is equally present in all the three states. 
Dream and sleep being the common features of both 
Visva and Taijasa, are treated as one. Since in these 
two states sleep is of secondary importance owing to 
the predominance of false perception, the error (in 
these states) is equated with dream. But in the third 
state the error takes the form of sleep alone, consisting 
in non-perception of Reality. Therefore when tayoh, 
of these two (Visva-Taijasa and Prajna), existing in the 
states of effect and cause; viparyase, the two errors, 
consisting in false perception and non-perception, and 
constituting the two bondages in the states of effect 
and cause; kslne, are eradicated on the cognition of the 
supreme Reality; then one asnute, attains; turiyam 
padam, the state of Turiya. The idea is that, as he 

1 Visva and Taijasa constitute one factor and Prajna the 
other. This is why “tayoh, of these two” is used in the dual 
number. 
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does not perceive both kinds of bondage, he becomes 
firmly rooted in Turiya. 



sffa: 5f^T^ I 
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' 16. When the individual, sleeping under the 
influence of beginningless Maya, is awakened, then 
he realises the birthless, sleepless, dreamless, non¬ 
dual (Turiya). 


This one, the jivah, the transmigrating individual 
soul, that is suptah, asleep; while seeing in both the 
(waking and dream) states such dreams as “This is my 
father”, “This my son”, “This is my grandson”, “This 
is my field”, “These are my animals”, “I am their 
master”, “I am happy, miserable”, “I am despoiled by 
this one, and I have gained through this one”, and 
so on, under the influence of sleep that is but Maya 
whose activity had no beginning and which has the 
two facets of non-perception of Reality or the causal 
state, and false perception of Reality. Yadd, when; by 
a most gracious teacher, who has realised the truth 
that forms the purport of the Upanijads, he (the 
individual) is awakened through the teaching, “Thou 
art not a bundle of causes and effects, but ‘Thou art 
That’ ”, then that individual understands thus. How? 
(Thus): (He knows the) ajam, birthless, which is 
called so since in It there is no external or internal 
mutation, starting with birth, that positive objects are 
heir to; the idea is that It is externally and internally 
devoid of all mutations that phenomenal objects 
are subject to. (He knows the) anidram, sleepless 
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(Turlya), since in It there is no sleep or the causal 
state, consisting in the darkness of ignorance that is the 
cause of birth and so on. Since that Turlya is sleepless, 
therefore (he realises) It as asvapnam, dreamless, false 
perception (svaprn) being based on non-perception 
(nidra ). Since It is sleepless and dreamless, therefore 
the individual, tada , then; budhyate, realises the birth¬ 
less, non-dual Turlya as his Self. 

farsNr fon&r * 1 

17. It is beyond question that the phenomenal 
world would cease to be if it had any existence. 
All this duality that is nothing but Adaya, is but 
non-duality in reality. 

If one is to be awakened by negating the phenom¬ 
enal world, how can there be non-duality so long as 
the phenomenal world persists? The answer is: Such 
indeed will be the case yadi prapancah vidyeta , if the 
world had existence. But being superimposed like a 
snake on a rope, it does not exist. Na samsayah , there 
is no doubt; that if it had existed, niv art eta, it would 
cease to be. Not that the snake, fancied on the rope 
through an error of observation, exists there in reality 
and is then removed by correct observation. Not that 
the magic conjured up by a magician exists in reality 
and is then removed on the removal of the optical 
illusion of its witness. Similarly, maydmatram idam 
dvaitcm , this duality that is nothing but Maya, and is 
called the phenomenal world; is paramdrthatah, in 
supreme truth; advaitam , non-dual, just like the rope 
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and the magician. Therefore the purport is that there 
is no such thing as the world which appears or dis¬ 
appears. 

ftwrt faftwa i 
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18. Diversity would disappear if it had been 
imagined by anyone. This kind of talk is for the 
sake of (making) instruction (possible). Duality 
ceases to exist after realisation. 

How can such fancies as instruction, instructor, and 
the instructed disappear? To this the answer is: 
Vikalpah, diversity; vinivarteta, would discontinue; 
yadi, if; it had been kalpitah , imagined; kena cit, by 
anybody. Just as this phenomenal world is analogous 
to magic or a snake superimposed on a rope, so also 
such fancies as the differences of the instructed and so 
on are there upadeSdt , for the sake of instruction; 
hence ay am vadah , this talk—of instructor, instruction, 
and instructed—is for the sake of instruction. When 
the effect of instruction is accomplished, jrnte, on the 
realisation, of the supreme Reality; dvaitam net vidyate , 
duality ceases to exist. 


UPANISAD 

(dsfasTP? ’TI^T TOT 

Tmra tttt snro: ^ iwi 

8. That very Self, considered from the stand¬ 
point of the syllable (denoting It) is Om. Consi¬ 
dered from the standpoint of the letters (constitut- 
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ing Om), the quarters (of the Self) are the letters 
(of Om), and the letters are the quarters. (The 
letters are): a, u, and m. 

Sal? ay am atmd, that very Self, that was equated 
with Om in “This Self is possessed of four quarters” 
(Ma. 2), by giving predominance to the object 
denoted (by Om), —that very Self; adhyaksaram, from 
the standpoint of the syllable, (is Om) when ex¬ 
plained with emphasis on the syllable. Which again is 
that syllable? That is being stated: Onkarah, it is the 
syllable Om. That syllable Om, while being divided 
into quarters, is adhimatrmn, exists on letters as its 
basis. How? Those which constitute the quarters of 
the Self are the letters of Om. Which are they? They 
are the letters a, u, and m. 

srmfor^Tt &ircOssr<: swtt *nmssR- 
*i%RfT3Tsssit% 5 I errr 
m ^ H5.it 

9. Vaisvanara, having the waking state as His 
sphere, is the first letter a, because of (the similarity 
of) pervasiveness or being the first. He who knows 
thus, does verily attain all desirable things, and 
becomes the foremost. 

With regard to these, specific relations are being 
established. He who is vaisvanarah, Vaisvanara (Virat); 
jagaritasthamh, with His sphere (of activity) as 
the waking state; 1 is akarah, a;—prathama matra, 

1 The Self in the gross individual context (viz Visva) is 
identical with the Self in the gross cosmic context (viz Vais¬ 
vanara or Virat). Similarly, it is to be understood that 
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the first letter, of Om. Because of what similarity? 
That is being said: Apteh, because of pervasiveness. 
Apti means pervasiveness. By the sound a is pervaded 
all speech, according to the Vedic text, “The sound a 
is indeed all speech” (Ai. A. II. iii. 7. 13). Similarly, by 
Vaisvanara is pervaded the whole universe, according 
to the Vedic text, “The head indeed of this Self, that is 
Vaisvanara, is heaven” etc. (Ch. V. xviii. 2). And 
we said that the word and the thing denoted by the 
word are the same. That which has Mi, precedence, 
is said to be adimat, first. As the letter called a is the 
first, so also is Vaisvanara. Because of this similarity 
Vaisvanara is identified with a. The fruit attained by 
a knower of this identity is stated: Apnoti ha vat 
sarvan kaman, he surely attains all desirable things; 
ca bhavati adih, and he becomes the foremost, among 
the great; yah evam veda, who knows thus, knows the 
identity as stated. 


stewfa ^ I sTIHSWft WTR5J •TTWT- 


^ M UWl 


10 . He who is Taijasa with the state of dream 
as his sphere (of activity) is the second letter u 
(of Om)-, because of the similarity of excellence 
and intermediateness. He who knows thus increases 
the current of knowledge and becomes equal to 


Taijasa is identical with Hiranyagarbha, and Prajna with the 
Unmanifested, the difference lying only in the sphere of 
manifestation. This identity is suggested by the indiscrim¬ 
inate use of these terms in the present and following texts. 
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all. None is born in his line who is not a knower 
of Brahman. 

He who is taijasah, Taijasa; svapnasthanah, with 
the state of dream as his sphere; is the dvitiya rria.tra, 
second letter; ukarah, u, of Om. Because of what 
similarity? That is being said: Utkarsdt, because of 
excellence. The letter u is, as it were, better than the 
letter a\ so also is Taijasa better than Visva. Ubhaya- 
tvat va or (this is so) because of intermediate position. 
The letter u occurs between the letters a and m; 
and so also is Taijasa intermediate between Visva 
and Prajna. (Taijasa is u) because of this similarity 
of being related to both. The result attained by the 
knower is being stated: Utkarsati ha vai jnanasanta- 
tim, he heightens, that is to say, increases, the current 
of his knowledge; ca bhavati samanah , and he becomes 
equal—he does not become an object of envy to his 
enemies, as he is not to his friends. Asya kule, in his 
line; yah evam veda, who knows thus; na bhavati 
abrahmavit , none is bom who is not a knower of 
Brahman. 

snfft 

11. Prajna with his sphere of activity in the 
sleep state^ is m, the third letter of Om, because 
of measuring or because of absorption. Anyone 
who knows thus measures all this, and he becomes 
the place of absorption. 

He that is prajnah, Prajna; susuptasthanajp, with the 
state of sleep as his sphere; is makdrah, the letter m; 
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which is trtlyd mdtrd 9 the third letter; of the syllable 
Om. By what analogy? That is being said: This is 
the analogy here— miteh, because of measuring. Miti 
means to measure. As barley is measured by the vessel 
called Prastha, so are Visva and Taijasa measured, as 
it were, because of their entry into and coming out of 
Prajna during dissolution and origination. Similarly, 
too, at the end of the pronunciation of the syllable Om 
and at the time of its fresh pronunciation, the letters 
a and u seem to enter into the last letter m to come 
out again from it. Vd apiteh, or because of absorption. 
Apiti means getting merged or united in. At the time 
of the pronunciation of Om, a and u seem to get 
merged into the last letter m . Similarly, Visva and 
Taijasa merge into Prajna at the time of sleep. 
Because of this analogy also there is the identity of 
Prajna and the letter m . The result attained by the 
man of knowledge is stated: Minoti ha vai idam 
sarvcrn , he measures all this, universe, that is to say, 
he knows its reality; ca bhavati apitih , and he becomes 
the place of absorption, of the universe, that is to 
say, the Self in Its causal state. The mention of subsi¬ 
diary results here is by way of praising the primary 
means. 


GAUD AP AD AS KARIKA 

Here occur these verses (of Gaudapada): 

19 . When the identity of Visva with the letter 
a is intended, (that is to say) when ViSva’s identity 
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with a letter is apprehended, the similarity of being 
the first, as well as the similarity of all-pervasive¬ 
ness, emerges in view. 

When the identity vi'svasya, of Visva; with a, with 
the mere letter a, is intended, then, according to the 
reasoning adduced; samanyam, the similarity; of being 
the adi , first; is seen as utkatam, obvious. This is the 
idea. The clause “when the identity with a is 
intended” is explained by mdtrasampratipattau, which 
means “when ViSva’s identity with a alone is appre¬ 
hended”. After “dpti-samany am evtt ca, the simi¬ 
larity of all-pervasiveness”, the word “ utkatam, (is 
seen as) obvious” is understood because of the use 
of “ca, and”. 



20. In the matter of comprehending Taijasa as 
identified with u, that is to say, when Taijasa’s 
identity with a letter is apprehended, the similarity 
of excellence is clearly seen, and intermediacy also 
is equally clear. 

Taijasasya utva-vijnane, in the matter of knowing 
Taijasa as the letter u, when it is intended to be 
identified with u; utkarsah, excellence; drsyate, is seen; 
sphutam, clearly. This is the meaning. Ubhayatvam, 
intermediacy, is also clear. All this is to be explained 
as before. 
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21. In the matter of Prajna’s identity with the 
letter m, that is to say, when Prajna’s identity with 
a letter is apprehended, the similarity of being a 
measure is seen to emerge plainly, and so also does 
the similarity of absorption. 

The idea is that, in the matter of Prajna’s identity 
with the letter m, measurement and absorption are 
excellent points of similarity. 

% TTOg ftte 1 

ST ^r: I IRRIl 

22. He who knows with firm conviction, the 
common similarities in the three states is a great 
sage, worthy of adoration and salutation by all 
beings. 

Sah, he; who m'scitah, having the firm conviction, 
“This is certainly so”; vetti, knows; in the three states, 
mentioned above; tulyam satmnyam, the common 
analogies spoken of; becomes in the world a knower 
of Brahman and is piijyah, adorable; and vmdyalp, 
worthy of salutation. 

3^: 5TW JTTJnt f^T IT%: \R\\\ 

23. The letter a leads to Visva; so also the letter 
u leads to Taijasa; and the letter m, again, leads 
to Prajna. With regard to one freed from letters, 
there remains no attainment. 

Akarah, the letter a; nayati carries; him who, after 
resorting to Om, meditates on it by identifying the 
15 
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quarters of the Self with the letters of Om through 
the foregoing common features; vi'svam, to Visva; 
makes him attain Viiva. The idea is that he who 
meditates on Om with the help of a, becomes identi¬ 
fied with Vaisvanara (Virat). Similarly, ukaruh, the 
letter u; takes him taijascm, to Taijasa. And makarah, 
the letter m\ punah, again; prajnam, to Prajna. The 
verb “leads” is to be understood from the use of the 
word “ca, and”. But when m, too, disappears, then 
owing to the destruction of the causal state, amatre, 
with regard to the one freed from letters (and parts); 
na vidyate, there does not remain; any gatih, attain¬ 
ment. 1 


UPANISAD 
c 


A 


fUTlSgST 

dfw^KWTSScJlW ^ 

m\\ 

12 . The partless Om is Turiya—beyond all 




1 A represents the gross universe, the waking state, and 
Visva; u represents the subtle universe, dream, and Taijasa; 
and m represents the causal state, sleep, and Prajna. The 
earlier ones merge into the latter ones. In this way every¬ 
thing is reduced to Om. While engaged in this meditation 
of Om as all, there flashes in the aspirant’s mind the teacher’s 
instruction that everything is but the absolute Brahman. Then 
all the phenomenal world, merged in Om, disappears in 
Brahman, and there remains no goal to attain. Though the 
meditations in the three stages relate to the same Om, the 
results are different in accordance with the emphasis laid on 
its constituents. 
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conventional dealings, the limit of the negation of 
the phenomenal world, the auspicious, and the 
non-dual. Om is thus the Self to be sure. He who 
knows thus enters the Self through his Self. 

Amatrahy that which has no mdtrdy part—the part¬ 
less Om; becomes but the caturthah , Fourth, Turlya, 
merely the absolute Self; which is avyavaharyah y 
beyond empirical relations, because of the disappear¬ 
ance of names and nameables, that are but forms of 
speech and mind; prapancopasamahy the culmination 
of phenomenal existence; 1 sivah, the auspicious; 
advaitahy non-dual. Evam, thus; Om y as possessed of 
the three letters, and as applied by a man with the 
above knowledge, is atnrn eva y verily identical with 
the Self, possessed of three quarters. Yah evam vedcty 
he who knows thus; samvisatiy enters; atmancm, into 
(his own supreme) Self; dtmandy through (his own) 
Self. The knower of Brahman, who has realised the 
highest truth, has entered into the Self by burning 
away the third state of latency; and hence he is not 
bom again, since Turlya has no latency (of creation). 
For when a snake superimposed on a rope has merged 
in the rope on the discrimination of the rope and the 
snake, it does not appear again to those discriminating 
people, just as before, from the impressions of the 
past sticking to the intellect. To those men of renun¬ 
ciation who are possessed of dull or average intellect, 
who still consider themselves aspirants, who tread the 
virtuous path, and who know the common features 
of the letters and the quarters (of Om and the Self) 

x The ultimate limit of the negation of the world. 
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as presented before, (to them) the syllable Om, when 
meditated on in the proper way, becomes helpful for 
the realisation of Brahman. In support of this it will 
be said, “The three inferior stages of life” etc. ( Karika, 
III. 16). 

gaudapada’s karika 

Just as before, here occur these verses: 

sftfK faykiKi frrar ?i 1 

sftfK ?r Wq irvii 

24. One should know Om, quarter by quarter; 
(for) there is no doubt that the quarters (of the 
Self) are the letters (of Om). Having known Om, 
quarter by quarter, one should not think of any¬ 
thing whatsoever. 

Because of the aforesaid similarity, the quarters are 
the letters, and the letters are the quarters. Therefore 
vidydt, one should know; onkaram, the syllable Om; 
padasah, quarter by quarter. This is the meaning. 
When the syllable Om is known thus, na cmtay et, 
one should not think of; kim tit api, anything what¬ 
soever, serving any seen or unseen purpose; for he has 
got all his desires fulfilled. 

prfa 5pji^r smt m i 
5f0i^ ftggsu w{ 1R1(11 

25. One should concentrate one’s mind on Om, 
(for) Om is Brahman beyond fear. For a man, 
ever fixed in Brahman, there can be no fear 
anywhere. 
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Yunfit a, one should concentrate; cetah, the mind; 
pranave, on Om, as explained, which is essentially the 
supreme Reality; for pranctvah, Om; is brahma 
nirbhaycm, Brahman beyond fear; because for one 
who is ever fixed in It, net bhayam vidyate kvacit, 
there can be no fear anywhere, in accordance with the 
Vedic text, “The enlightened man is not afraid of 
anything” (Tai. II. ix). 

TWt utR; TO I 

\w\\\ 

26. Om is surely the inferior Brahman; and Om 
is considered to be the superior Brahman. Om is 
without cause, without inside and outside, and 
without effect; and it is undecaying. 

Pranavah, Om; is both the superior and inferior 
Brahman. When the quarters and letters disappear, 
from the highest standpoint, Om becomes verily the 
supreme Self that is Brahman. Therefore it is 
apurvah, without any cause preceding it. There is 
nothing inside it that is of a different class; therefore 
it is anemtarah, without inside. Similarly, there is 
nothing existing outside; therefore it is abdhyam , 
without outside. There is no aparah, effect of it; 
therefore it is anaparah , without effect. The idea 
implied (as a whole) is that it is coextensive with 
all that is inside or outside; it is birthless; and it is a 
mass of Consciousness, homogeneous like a lump of 
salt. 
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tTcfftsm \PM\ 

27 . Om is indeed the beginnig, middle, and end 
of everything. Having known Om in this way 
indeed one attains immediately (identity with it). 


Just like the magician and others, (Om is the) 
beginning (Mi), middle ( madhya ), and end (onto )— 
the origination, continuance, and dissolution; samasya, 
of all—of the whole phenomenal universe, consisting 
of space and the rest which originate like a magic 
elephant, a snake superimposed on a rope, a mirage, 
a dream, etc. (from the magician and the rest). Evcnn 
hi, in this way indeed; jmtva pranavam, having known 
Om, that is the Self and that is comparable to the 
magician and the rest; vyasnute , one attains; identity 
with the Self, at that very moment. This is the idea. 


to rifely i 

T UTO sftd JT ^rfrT IRCII 


28 . One should know Om to be God seated in 
the hearts of all. Meditating on the all-pervasive 
Om, the intelligent man grieves no more. 


Vidyat, one should know; pranavam, Om; as 
tsvaram, God; existing hrdi, in the heart—the seat of 
memory and perception; of all living beings. Matva, 
having meditated on (i.e. realised); the sarvavydpinam , 
all-pervasive; onkdram, Om, that is the Self beyond 
the worldly state; dhirah, the intelligent man; na 
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'socati , does not grieve; for no cause of grief can be 
possible (then), in accordance with such Vedic texts 
as, “The knower of Self transcends sorrow” (Ch. VII. 
i. 3). 

qwMteraffww iereftwr : fer: I 
adfKt f^cfr gfasrad iR£ii 

29. The Om, without measures and possessed of 
infinite dimension, is the auspicious entity where 
all duality ceases. He by whom Om is known, is 
the real sage, and not so is any other man. 

Amdtrah , (Om) beyond measures, is Turiya. Mdtrd , 
derived in the sense of that by which anything is 
measured, signifies dimension; that which has infinite 
(ammta) dimension is anantamd.trah; the idea is that 
its extension cannot be determined. It is sivah, auspi¬ 
cious, holy, because of the negation of all duality. 
Sah yena, he by whom; onkdrah , Om, as explained; 
viditah , is known; is a munih, sage (lit. a meditator), 
because of his meditating on the supreme Reality; but 
na itarah janah, not any other man, though he may 
be learned in the scriptures. This is the idea. 



CHAPTER II 


VAITATHYA-PRAKARANA (ON UNREALITY) 

In consonance with such Vedic texts as, “One 
indeed without a second” (Ch. VI. ii. 1), it has been 
said that duality ceases to exist after realisation 
(Karika, I. 18). That is, however, only a scriptural 
assertion. But this falsity can be confirmed even 
through reasoning. This is why the second chapter 
commences: 

tc rc4 dhrraTOi am g ngfcflfiui ? I 

VfTTRT ll^ll 

1 . The wise declare the falsity of all objects in 
a dream because of the location of the objects 
inside (the body) and because of (their) contrac¬ 
tion. 

The state of the vitatha, unreal, is vaitathyam, 
unreality, or falsity. Of what? Sarvabhavanam, of 
all objects, both external and internal; that are per¬ 
ceived svapne, in dream. (This is what) manlsmah, 
the wise people, adept in the use of means of knowl¬ 
edge; ahuh, say. The ground of falsity is being stated: 
antahsthanat, because of existence inside; because of 
those ( bhavah, things) having their stham, place, 
mtah, inside the body; for {bhavah,) objects, such 
as elephants or mountains, are perceived there and not 
outside the body. Therefore they ought to be false. 
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Objection: This ground of inference (viz existence 
within) is invalidated by the perception of (real) jars 
etc. within a house etc. 1 

In answer to this objection it is said: samvrtatvena 
hetund, by reason of their contraction, that is to say, 
because they are confined within a small space. For 
mountains and elephants cannot possibly exist within 
the limited space inside the nerves in the (dreamer’s) 
body. A mountain does not surely exist within a body. 

Objection: It is not tenable that the things seen 
in a dream have a limited space inside (the body); for 
one sleeping in the east is seen as though dreaming in 
the north. 

Apprehending such an objection the text answers: 

er<Mcsnw ^rrar wr£r I 

I fqsret irii 

2 . Besides, one does not see places by going 
there, for the time is not long enough. Moreover, 
every dreamer, when awakened, does not continue 
in that place (of dream). 

One does not dream by going anywhere outside 
the body; for as soon as one goes to sleep, one sees as 
though one is dreaming in a place eight hundred miles 
away from the body that can be reached in a month 
only. Not that there is sufficient time to reach there 
and come back. Hence adirghatvdt ca kdlasya , inas- 

1 So “existence within” is no valid ground for inferring that 
a thing is unreal. 



234 


Eight Upani$ads [II. 2 

much as the time is not long, the dreamer does not 
go to a different place. Moreover, pratibuddhah ca 
mi sarvaTp, every dreamer, when awakened; na vidyate, 
does not stay, in the places dreamt of. Should one go 
to a different region in dream, one should wake up in 
the region of one’s dream. But this is not a fact. 
A man sleeping at night, sees things as though in the 
day-time. And when the dreamer comes into contact 
with many, he should be acknowledged as such by 
those whom he meets. But he is not apprehended thus; 
for if they really contacted him, they would say, 
“We noticed you there today.” But this is not so. 
Therefore he does not go to a different place in 
dream. 

Things seen in a dream are unreal because of this 
further reason: 

3TtTT=rsr ^ I 

fcr I 5 ftr* an§: srei f yki< \\\\\ 

3. Besides, the absence of chariot etc. is heard 
of in the Upanisad from the standpoint of logic. 
They say that the falsity arrived at thus (by logic) 
is reiterated by the Upanisad in the context of 
dream. 

C#, besides; abhmcth , non-existence; rathadlnam 7 
of chariots etc.; 'sruyate, is heard of in the Upanisad, 
in the text, “There are no chariots, nor animals to be 
yoked to them” (B|\ IV. iii. 10); nydyapurvakam , 
from the standpoint of logic. They, the knowers of 
Brahman, ahuh , say; that the vctitathycm, unreality; 
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prdptam, arrived at; through such reasons as existence 
inside the body, contraction, etc.; is prakaSitam, 
revealed by the Upanisad, that reiterates that fact 
while engaged in establishing (the soul’s) self-efful¬ 
gence; svapne, in dream. 

q-sn m mi 3fcI#T fsRift titfii 

4. As the dream objects are unreal in a dream, 
so also, because of that very reason, the objects 
in the waking state are unreal. But objects (in the 
dream state) differ because of existence inside (the 
body) and because of contraction (in dream). 

The proposition (major premiss) to be established 
is the unreality of objects seen in the waking state. 
“Being perceived” is the ground of inference (middle 
term). And the illustration (in confirmation) is “like 
an object seen in a dream”. And the assertion of the 
presence of the middle term in the minor term is made 
thus: Yatha tatra svapne , as (objects “perceived”) 
there in a dream, are false; so also are they false 
jagarite , in the waking state; the fact of “being per¬ 
ceived” being equally present. And the concluding 
reiteration is: Tasmdt jagarite smrtam , therefore 
falsity is admitted of objects in the waking state as 
well. The dream object bhidyate, differs, from the 
object of the waking state; antahsthandt , because the 
former is confined within; and samvrtatvena, because 
of being contracted. And the common features in both 
the states are the facts of being perceived and being 
false. 
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I 

ft srfog^r l^rr lU<il 

5. Inasmuch as the diverse things are (found to 
be) s imilar on the strength of the familiar grounds 
of inf erence, the wise say that the dream and the 
waking states are one. 

Scmatvena, inasmuch as there is similarity; bhedd- 
Mm, of the diverse things; prasiddhena eva hetum, 
on the strength of the familiar ground of inference, 
viz that things (in dream and waking states) are 
equally either the perceiver or the perceived; 1 there¬ 
fore the discriminating people speak of the sameness 
of the states of waking and dream. This is only a 
corollary of what was arrived at on earlier valid 
grounds. 

3TT<?Tep% =*r Wife avTSTT 1 

forsb ^tt: wrstarc ftr ®%tt: ii|ii 

6 . That which does not exist in the beginning 
and the end is equally so in the present (i.e. in the 
middle). Though they are on the same footing 
with the unreal, yet they are seen as though real. 

The different things noticed in the waking state are 
unreal, for this additional reason that they do not 
exist in the beginning and at the end. A thing, for 
instance a mirage, yat, which; m asti, does not exist; 
adau ante ca , in the beginning and at the end; tat, 

a On the logical ground of “being perceived”. 
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that; does not exist even in the middle. This is the 
ascertained truth in the world. So also these different 
things, seen in the waking state, are indeed unreal, 
they being vitathaih sctdr'sah , similar to, (on the same 
footing with), unreal things, like the mirage etc., on 
account of their non-existence in the beginning and at 
the end. And yet avitathah iva laksitdh , they are 
perceived as though real, by the ignorant who do not 
know the Self. 

Objection: The assertion that the things seen in 
the waking state are unreal like those seen in the 
dream is wrong, since objects of the waking state, for 
instance food, drink, vehicles, etc., are seen to 1 fulfil 
some purpose by assuaging hunger and thirst and 
moving to and fro, whereas dream objects have no 
such utility. Therefore it is a mere figment of the 
brain to say that the objects of the waking state are 
illusory like those of dream. 

Answer: That is not so. 

Objection: Why? 

Answer: Because: 

wf^RgT^t^nf forfcRSRt I 
tWHK'WMM&l ^ INI 

7. Their utility is contradicted in dream. There¬ 
fore from the fact of their having a beginning and 
an end they are rightly held to be unreal. 

Saprayojmata , the utility, that is noticed, (in the 
waking state), of food, drink, etc.; vipratipady ate 
svapne, is contradicted in dream. For a man who has 
got his hunger appeased and thirst quenched by eating 
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and drinking in the waking state, as soon as he goes 
to sleep, feels as though he is afflicted by hunger and 
thirst and is fasting for a whole day and night. This 
is similar to his case when, after getting full satisfac¬ 
tion in dream from eating and drinking, he wakes up 
to feel hunger and thirst. Therefore the objects of the 
waking state are seen to be contradicted in dream. 
Accordingly, we are of opinion that their unreality like 
that of dream objects is beyond doubt. Hence from 
the fact that they possess the common feature of 
having a beginning and an end, they are rightly held 
to be unreal. 

Objection: From the fact of the similarity of the 
diverse things in the dream and the waking states, it 
is wrong to assert that the diversities seen in the 
waking state are illusory. 

Counter-objection: Why? 

Opponent: Because the illustration is inapplicable. 

Counter-objection: How? 

Opponent: For the very same objects seen in the 
waking state are not experienced in dream. 

Counter-objection: What are they then? 

Opponent: One sees something novel in a dream. 
One thinks oneself to be possessed of eight arms and 
sitting astride an elephant with four tusks. Similarly, 
too, one sees other grotesque things in a dream. That 
being dissimilar to any other unreal thing must be 
true. So the analogy is inapt. Hence it is illogical to 
say that the waking state is false like dream. 

Vedantist: That is not so. The uniqueness that is 
supposed by you to be seen in a dream is not so by 
its own right. 
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Opponent: How is it then? 

3T£T POTSHOT?! f| SPOT wte ft nfaq i Hj 
cTRsf St8# n^T m\ 

8. The unique attribute is a mere appearance of 
the experiencer in a particular state, as it is in the 
case of the dwellers in heaven. This he experiences 
by going there, just as one, well informed, does in 
this world. 

Apurvam, the novel attribute; hi sthmidhcrnnah, 
is a mere quality ( dharma ) of ( sthdnl) the man in a 
certain state, viz the experiencer in the state of dream; 
yathd svarganivdsimm, as it is with the dwellers of 
heaven, Indra and others. As they have such attri¬ 
butes as the possession of a thousand eyes, and so on, 1 
similarly is this a novel attribute of the dreamer; but 
it is not there by its own right like the real nature of 
the seer. Tan, these, the unique things of this kind 
that are creations of his mind; ayam , this one, the 
man in that state, the dreamer; preksate sees; gatva, 
by going, to the dream state. As iha, in this world; 
susiksitah, a man well informed about the way lead¬ 
ing to another region, goes along that way to that 
other region and sees those objects, so is the case here. 
Hence just as the appearances of things in certain 
states, such as a snake on a rope or a mirage in a 
desert, are unreal, similarly the novelties experienced 
in a dream are merely appearances of the dreamer in 
that state; and therefore they are unreal. Accordingly, 
the analogy of the dream is not inapplicable. 

1 Men, who become gods, get such experiences. 
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The assumption that in the illustration of dream 
we are in the presence of some unique entities has 
been demolished. Now the Karikd again proceeds by 
way of dilating on the similarity of objects of the 
waWng and dream states: 

srflnsttflgghl fowpfepih H8.ll 

9 . Even in the dream state itself, anything 
imagined by the inner consciousness is unreal, 
while anything experienced by the outer con¬ 
sciousness is real. (But) both kinds of things are 
seen to be false. 

Svapnavrttau api, even in the dream state; anything 
experienced antascetesa, by the internal consciousness, 
anything called up by our fancy; is as at, unreal; since 
it ceases to be perceived the moment after being 
imagined. In that very dream again, whatever, for 
instance a pot, is grhttam, perceived; bahi'scetasa, by 
external consciousness, through the eye etc.; is sat, 
real. Thus, though it is definitely known that dream 
experiences are false, still a division of true and false 
is seen there. Nevertheless, vaitathyam drstam, un¬ 
reality is perceived, for both kinds of things, be they 
imagined by inner or outer consciousness. 

10 . Even in the waking state, whatever is 
imagined by the inner consciousness is false and 
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whatever is perceived by the outer consciousness 
is true. It is reasonable that both these should be 
unreal. 

It is reasonable to say that both the (so-called) true 
and false are unreal, for they are equally imagined 
either by the internal or external consciousness. The 
remaining portion is as already explained. 

The opponent says: 

I ii^ii 

11 . If all objects in both the states be unreal, 
who apprehends these objects and who is indeed 
their creator? 

Yadi, if; there be vaitathyam , unreality; bheddmm , 
for the objects; sthanayoh, in the two—waking and 
dream—states; then kah, who; is it that budhyate , 
cognises; etm , these, that are imagined inside and 
outside the mind; and kah vai tesam vikalpakah, who 
is indeed their imaginer, creator? The idea implied 
is this: If you do not want to adopt a theory of the 
non-existence of the Self, (and want to posit some¬ 
thing behind phenomena), then who is the support of 
memory and knowledge? 

(The answer is): 


%5r: l 


ST II^UI 

16 



242 Eight Upmisads [II. 12 

12. The self-effulgent Self imagines Itself 
through Itself by the power of Its own Maya. 
The Self Itself cognises the objects. Such is the 
definite conclusion of Vedanta. 

Svmmyayd , through Its own Maya; devah atmd 9 
the self-effulgent Self, Itself; kalpayati , imagines; Its 
own dtmdrwn , self; in the Self; as possessed of dif¬ 
ferent forms to be spoken of later, just as snakes etc. 
are imagined on rope etc. And in the very same way 
It Itself budhyate, cognises; those bheddn , objects; 
hi , such; is veddntcmiscayah, the definite conclusion 
of Vedanta. There is nothing else (but the Self) as the 
support of cognition and memory; nor are cognition 
and memory without support as is held by the 
Nihilists. This is the idea. 

While imagining, in what way does the Self do so? 
This is being answered: 


ffpjRitsr srft&rr <5* srg: u^ii 

13. The Lord diversifies the mundane things 
existing in the mind. Turning the mind outward, 
He creates the well-defined things (as well as the 
un-defined things). Thus does the Lord imagine. 

(Prabhulp, the Lord); vikaroti, diversifies; aparan, 
the non-transcendental, mundane; bhavan, objects, 
such as sound and other unmanifested objects; vyava- 
sthitan, existing, antascitte, inside the mind, in the 
form of impressions and tendencies. And bahiscittah 
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(san), having the mind turned outward; (the Lord 
diversifies) niyatan, things well-defined, such as the 
earth etc.; as also aniyatm, not well-defined, that exist 
so long as the imagination lasts; similarly (He diversi¬ 
fies) such things as mental desires by makin g His 
mind turn inward. Evam, in this way; prabhuh the 
Lord, God, that is to say, the Self; imagines. 

The assertion that everything is a subjective creation 
like dream is being questioned now. For unlike the 
subjective creations, to wit, desire etc, that are cir¬ 
cumscribed by the mind, the external objects are 
mutually determined. 

That doubt is unreasonable, for— 

f%TTTT55T f| ^ *rff: I 

14. Things that exist internally as long as the 
thought lasts and things that are externally related 
to two points of time, are all merely imaginations. 
Their distinction is not caused by anything else. 

Cittakdlah hi ye antah tu , things that exist internally 
as long as the thought lasts; those that are determined 
by their thought and those that have no time for 
determining them apart from the time for which their 
thought lasts are cittakdlah, existing as long as the 
thought lasts. The idea is that they are apprehended 
only during the time of their imagination. Dvayaka- 
lah, those that are possessed of two times, i.e. related 
to different times, that are mutually determined. As 
for instance, “He stays during the milking”, which 
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means that the cow is milked as long as he stays, and 
he stays as long as the cow is milked; “This one 
(present before us) lasts as long as that one (that is 
not present).” Thus external factors mutually deter¬ 
mine each other. They are thus related to two points 
of time. But whether they be subjective, lasting for 
the time of the thought, or objective, related to two 
points of time, they are all but fancies. The fact that 
external objects have the distinction of being related 
to two points of time has no other reason but that of 
being imagined. Here, too, the illustration of dream 
fits in. 


3T5^T ^ CT5T ^ ^ 3% I 


15. Those objects that appear as obscure inside 
the mind, and those that appear as vivid outside, 
are all merely created by imagination. Their dis¬ 
tinction is to be traced to the difference in the 
organs of perception. 


The fact that things in the mind, called up by mere 
mental impressions, have an obscurity, while externally, 
as objects of the sense of sight etc., they have a 
vividness, (that fact) is not due to the existence of 
the objects themselves; for this distinction is noticed 
even in dream. To what is it due then? This is caused 
by the difference in the organs of perception. Hence 
it is proved that the things of the waking state are as 
much a creation of imagination as the dream objects. 

What is the root of imagining that the personal 
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and external objects are mutually- related by way of 
causation? The answer is: 

16 . First He imagines the individual (soul), and 
then He imagines the different objects, external 
and personal. The individual gets his memory in 
accordance with the kind of thought impressions 
he has. 

Like the fancying of a snake in a rope He purvam 
kalpayate, first imagines; on the pure Self that is 
devoid of such characteristics; jivam , the individual, 
that is a bundle of causes and effects expressing them¬ 
selves through such beliefs as “I act; and mine are 
the (resulting) sorrows and happiness”. After that, 
for his sake, He (the Lord) imagines different objects, 
such as the vital force and so on; bahydn adhyatmikan 
ca eva, both external and personal; dividing them into 
action, instruments, and results. What is the reason 
for that imagination? That is being stated. The 
individual that is imagined by (the Lord) Himself and 
is himself capable of imagination, gets a memory, 
yathdvidyah , in accordance with the kind of thought 
impressions that the individual is possessed of; that 
fact is alluded to by tathasmrtih, he is possessed of that 
kind of memory. Hence from the apprehension of 
some fancy as the cause, there follows the apprehension 
of the result; 1 from that (awareness of causal relation) 
1 If there is eating and drinking, there follows satisfaction; 
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follows the memory of the cause and the effect, and 
from that follows their apprehension, as well as the 
awareness of the action and accessories that this 
apprehension of causality leads to and the awareness 
of the different results following from those actions 
etc. 2 From their awareness arises their memory; and 
from that memory again arises their awareness. In 
this way He imagines diversely the things, both per¬ 
sonal and external, that are mutually the causes and 
effects. 

In the previous verse it has been said that the 
imagining of individuality is the root of all other 
imaginations. Through an illustration is being shown 
what that imagining of an individual soul is due to: 

w l 

17. As a rope whose nature has not been well 
ascertained is imagined in the dark to be various 
things like a snake, a line of water, etc., so also is 
the Self imagined variously. 

As it happens in common experience that a rajjuh, 
rope; that is aniscitd, not well ascertained, in its true 

if eating and drinking are absent satisfaction is wanting; from 
this the fancy follows that eating etc. are the causes of 
satisfaction. 

2 From the above awareness follows memory on another 
occasion; from that arises the awareness of the need of action 
with regard to similar factors that are supposed to lead to 
satisfaction; from that follows cooking, getting of rice, and 
producing the result. 
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reality as “This is so indeed”; is vikalpita, imagined 
variously, in hazy darkness, as a snake, a line of water, 
or a stick, just because its real nature has not been 
determined; for if the rope had been ascertained earlier 
in its own essence, there would not have been such 
imaginations as of a snake etc., as for instance, there 
is no such imagination with regard to the fingers in 
one’s own hands. This is the illustration. Similarly, 
the Self is imagined to be an individual creature or 
the vital force etc., just because It has not been ascer¬ 
tained in Its true nature as pure intelligence, existence, 
and non-duality, and as different from such evils as 
cause and effect that are the characteristics of the 
world. This is the conclusion of all the Upanisads. 


faferarrai wr ftwfr fafjfdfe l 
=TrfsT ll^ll 


18. As illusion (on the rope) ceases and the rope 
alone remains when the rope is ascertained to be 
nothing but the rope, so also is the ascertainment 
about the Self. 


As on the ascertainment that it is rajjuh eva, nothing 
but a rope, all the imaginations disappear and there 
remains the rope alone without anything else, so 
also from the scriptural text, “Not this, not this” 
(Bf. IV. iv. 22), establishing the Self as devoid of all 
worldly attributes, there dawns the light of the sun of 
realisation which leads to this atma-viniscayah, firm 
conviction about the Self, viz “All this is but the 
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Self’ (CL VII. xxv. 2), (the Self is) “without anterior 
or posterior, without interior or exterior” (Br. II. v. 
19), “He exists internally and externally, and hence 
He is birthless” (Mu. II. i. 2), “Undecaying, immortal, 
undying, fearless” (Br. IV. iv. 25), “One indeed 
without a second” (Ch. VI. ii. 1). 

If it be a well ascertained truth that the Self is but 
one, why is It imagined as so many infinite things 
like the Vital Force etc. that constitute phenomenal 
existence? To this hear the answer: 

snpiTfeftKrF&gf 1 

*nw wi *r wt wui IRS.II 

19. (This Self) is imagined to be the infinite 
objects like Prana (the Vital Force) etc. This is 
the Maya of that self-effulgent One by which He 
Himself is deluded. 

Esa maya, this is the Maya tasya devasya, of that 
self-effulgent Self. As the magical spell, created by the 
magician, makes the very clear sky appear as though 
filled with leafy trees in bloom, similar is this Maya 
of the self-effulgent One, by which He Himself seems 
to have become influenced like a man under delusion. 
It has been said, “My Maya is difficult to get over” 
(G. VII. 14). 

srm # snqfoft ^ I 

SPIT # SprfMftR* wife' 3%: lRoll 
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20. Those who know Prana 1 consider Praga (to 
be the reality that is the cause of the world). The 
knowers of the elements consider the elements to 
be so, 2 the knowers of qualities ( gunas ) cling to 
the qualities, 3 and the knowers of the categories 
swear by them. 4 

21. The knowers of the quarters (viz ViSva, 
Taijasa, and Prajna) consider the quarters to be 
the cause. The knowers of sense-objects 5 consider 
the sense-objects to be so. According to the 
knowers of the worlds, the worlds constitute 
reality. 6 And the worshippers of the gods stand 
by the gods. 

^ ^ gfe: IRRII 

22. The Vedic scholars ascribe reality to the 
Vedas, while the sacrifices 7 ascribe this to the 

1 Hiranyagarbha or immanent God. This is the view of 
the worshippers of Hiranyagarbha and of the Vaisesikas. 

2 The Lokayata materialists swear by the four elements— 
earth, water, fire, and air. 

8 The Samkhyas hold to Sattva, Rajas, and Tamas, that are 
the constituents (gunas, lit. qualities) of Prakrti. 

4 The Saivas hold to the Self, ignorance, and Siva as the 
sources of the world. 

5 The followers of Vatsyayana and others. 

6 The Pauranikas understand the earth, the intermediate 
world, and heaven to be realities. 

7 Like Baudhayana. 
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sacrifices. Those acquainted with the enjoyer 
consider it to be the reality, 1 whereas those con¬ 
versant with the enjoyable things 2 consider them 
to be so. 

?pr ^ ^ d§T: I 

qS # ^ dis: ii^n 

23. People conversant with the subtle consider 
reality* also to be so, while others dealing with the 
gross consider it to be so. The worshippers of God 
with forms consider reality as possessed of forms, 3 
whereas those who swear by formlessness 4 call it 
a void. 

^ dt?: I 

. snrr # enddft dt<r: ifttfii 

24. The calculators of time (the astrologers) call 
it time. The knowers of the directions consider 
them real. The dabblers in theories 5 accept these 
to be so. And the knowers of the universe consider 
the (fourteen) worlds to be so. 

^ dk: i 

foddir farrftf! smfsprf ^ dis: iRk" 

x The Samkhya view is that the Self is an enjoyer but not 
an agent of work. 

3 The cooks. 

3 e.g. Siva or Visnu. 

4 The Nihilists. 

5 That the metals, mantras , etc. hold in them the secret of 
immortality. 



II. 27] Mandukya Karika 251 

25. The knowers of the mind 1 call it the Self, 
whereas the knowers of intelligence 2 take it for 
the reality. The knowers of ideas 3 consider them 
to be the reality. And the knowers of virtue and 
vice 4 attribute reality to them. 

ScCTfSFrr # 'qrqr \ r \\\ 

26. Some say that reality is constituted by 
twenty-five principles, 5 while others speak of 
twenty-six. 6 Some say that it consists of thirty-one 
categories, 7 while according to others they are 
infinite. 


IfT: knwi'-r: ir^ii 


27. Adepts in human dealings say that the 
people (that is to say, people’s pleasures) are the 


1 A class of materialists. 

2 A class of Buddhists. 

8 The Buddhists who swear by subjective ideas without 
corresponding external things. 

4 The Mimamsakas. 

5 Purusa (the conscious individual soul), Pradhana or 
Prakrti (Nature), Mahat (intelligence), Ahamkara (egoism), 
the five subtle elements, five senses of perception, five organs 
of action, five sense-objects, and mind. This is the Samkhya 
view. 

6 The above 25 and God according to Patanjali. 

7 The Pasupatas add raga (attachment), avidya (ignorance), 
niyati (fate), kalakald (divisions of time), and Maya (cosmic 
illusion) to the above 26. 
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real things. People conversant with the stages of 
life hold those to be the reality. The grammarians 
hold the view that words belonging to the mas¬ 
culine, feminine, and neuter genders are the reality; 
while others know reality to be constituted by the 
higher and lower (Brahmans), 

^ IRdll 

28. People conversant with creation call creation 
to be the reality. The knowers of dissolution call 
it dissolution. The knowers of subsistence call it 
subsistence. All these ideas are for ever imagined 
on the Self. 

(20-28). Prana means Prajna, the Self in the state 
of latency. Everything else, ending with subsistence, is 
only His product. And similarly all other popular 
ideas, conceived by every being, like a snake etc. on a 
rope, are mere imaginations on the Self that is devoid 
of all of them; and these are caused by ignorance 
consisting in the non-determination of the nature of 
the Self. This is the purport (of these verses) as a 
whole. No attempt is made to explain each of the 
words in the verses starting with the word Prana, since 
this is of little practical value and since the meanings 
of the terms are clear. 

4 *tt4 4 ¥tt4 g wrft I 
4 sr ¥[yrTS^ ^^ IRSJI 

29. Anyone to whom a teacher may show a 
particular object (as the reality) sees that alone. 
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And that thing, too, protects him by becoming 
identified with him. That absorption leads to his 
self-identity (with the object of attention). 

To be brief, yasya, anyone to whom; a teacher or 
any other trustworthy person; darsayet , may show; 
any bhdvcrn, positive object, enumerated or not, from 
among such things as Prana and the rest, by saying 
“This is verily the reality”; sah, he (that instructed 
man); pasyati, sees; tam bhavam, that object, by 
identifying it with himself either as “I am this” or 
“This is mine”. Ca , and; sah, that, that object that 
was shown; avati, protects; tam, him, that seer; asau 
bhutva, by becoming one with him, with that aspir¬ 
ant; that is to say, that object occupies his attention 
to the exclusion of all others and keeps him confined 
within itself. Tadgrahah , state of being taken up with 
that, absorption in it under the idea, “This is the 
reality”. That absorption, scmmpaiti tam, , approaches 
him, viz the acceptor (of the thing); that is to say, it 
culminates in identification with him. 

^ 355^ sftS%Tf|cr: ll^o|| 

30. Through these things that are (really) non- 
different (from the Self), this One is presented as 
though really different. He who truly knows this 
grasps (the meaning of the Vedas) without any 
hesitation. 


Etaih, through these, viz Prana, etc.; aprthagbha- 
vaih, through these things that are non-different. 
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from the Self; esah, this Qne, the Self; laksitalp, is 
pointed out, is believed in by the ignorant; prthak eva 
in, as though really different, just as a rope is con¬ 
sidered to be diverse imaginary things like snake etc. 
This is the meaning. The idea is this: Just as to the 
discriminating people, the snake etc. do not exist apart 
from the rope, so also Prana etc. have no existence 
apart from the Self. And this is in accord with the 
Vedic text, “All these are (but) the Self” (Br. II. iv. 
6). Yah Veda, he who knows; evam, thus: tattvena, 
truly;—knows from Vedic texts and from reasoning, 
that all things imagined on the Self are unreal apart 
from the Self, like the snake imagined in the rope, and 
knows that the Self is transcendental and untouched by 
illusion; sah, he; kalpayate, (is the same as kalpayati), 
grasps, the meanings of the Vedas in their respective 
contexts; avisankitah, without any hesitation; he 
understands that a certain passage means this and a 
certain other means that. For a verse of Manu says, 
“None but a knower of the Self can understand truly 
the purport of the Vedas; none but a knower of the 
Self can derive any benefit from the valid means of 
knowledge” 1 (Manu, VI. 82). 

It is being stated that the unreality of duality that 
is established logically is also derived from the valid 
evidence of Vedanta: 

1 This is Ananda Giri’s interpretation of the word kriya- 
phala, where kriyd (action) stands for any valid means of 
knowledge; and its phala (result) is the knowledge of Reality; 
for even kriyd in the sense of Vedic rites etc. is meant to 
serve the purpose of illumination by purifying the aspirant’s 
heart. 
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SSTCWFT wr eg TT?SR?frpC WT1 
iPTT 15 ^flWl'3 f^r^: ll^ll 

31. Just as dream and magic are seen to be unreal, 
or as is a city in the sky, so also is this whole 
universe known to be unreal from the Upanisads 
by the wise. 

Svapna-maye, dream and magic, though unreal, 
being constituted by unreal things, are considered by 
the non-discriminating people to be constituted by real 
things. Again, just as gandharvamgctram, an illusory 
city in the sky—appearing to be full of shops replete 
with vendable articles, houses, palaces, and villages 
bustling with men and women—is seen to vanish 
suddenly before one’s very eyes; or just as the svapm- 
maye, dream and magic; drste, that are visible to the 
eye; are unreal; tatha, similarly; idem visvam, this 
whole universe, this entire duality; drstam, is viewed; 
as unreal. Where? That is being stated. Vedantesu, 
in the Upanisads, as for instance in, “There is no 
difference whatsoever in It” (Br. IV. iv. 19; Ka. II. 
i. 2), “The Lord on account of Maya is perceived as 
manifold” (Br. II. v. 19), “This was but the Self in 
the beginning—the only entity” (Bp. II. iv. 17), “In 
the beginning this was indeed Brahman, one only” 
(Br. I. iv. 11), “It is from a second entity that fear 
comes” (Br. I. iv. 2), “But there is not that second 
thing” (Br. IV. iii. 23), “But when to the knower of 
Brahman everything has become the Self” (Br. IV. 
v. 15), and so on. (This is known) vicaksapail?, by 
those who are better acquainted with things, by the 
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enlightened. This view is supported by the following 
Smjti text of Vyasa: “(This universe) is viewed (by 
the wise) as (unreal) like a chink on the ground that a 
rope appears to be in darkness, or as always (unstable) 
like a bubble on rain water, devoid of bliss, and ceas¬ 
ing to exist after dissolution.” 

* * =rfcrfrR srgt * ^ l 

I wn&rr ll^ll 

32. There is no dissolution, no origination, none 
in bondage, none striving or aspiring for salvation, 
and none liberated. This is the highest truth. 

This verse is meant to sum up the purport of this 
chapter. If from the standpoint of the highest Reality, 
all duality is unreal, and the Self alone exists as the 
only Reality, then it amounts to this that all our 
dealings, conventional or scriptural, are comprised 
within the domain of ignorance, and then there is m 
nirodhah, no dissolution, nirodha being the same as 
nirodhcma y stoppage. Utpattih, origination. Baddhah , 
one under bondage, a transmigrating individual soul. 
Sadhakah , one who strives for liberation. Mumuksuh , 
one who hankers after liberation. Muktah, one who 
is free from bondage. In the absence of origination 
and dissolution, bondage etc. do not exist. Iti esd 
paramirthata, this is the highest truth. How can there 
be absence of origination and dissolution? The 
answer is: Because of the absence of duality. The 
non-existence of duality is established by various Vedic 
texts such as, “Because when there is duality, as it 
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were” (B*. II. iv. 14), “(He goes from death to death) 
who sees difference as it were in It” (Br. IV. iv. 19; 
Ka. II. i. 10). “All this is but the Self” (Ch. VII. xxv. 
2), “All this is but Brahman” (Nr- U. 7), “One 
without a second” (Ch. VI. ii. 1), “(This Brahman, 
... ), and this all are the Self” (Br. II. iv. 6, IV. v. 7). 
Origination or dissolution can belong only to a thing 
that has existence, and not to one that is non-existent 
like the horn of a hare. Nor can the non-dual have 
either birth or death. For it is a contradiction in terms 
to say that a thing is non-dual and yet has birth and 
death. And as for our empirical experience of PrarLa 
etc., it has been already stated that it is all a super¬ 
imposition on the Self like a snake on a rope. For such 
a mental illusion 1 as the fancying of a rope for a snake 
does not either originate from or merge in the rope. 2 
Nor does the rope-snake originate in the mind and 
merge there, 3 nor does it do so from both (the rope 
and the mind). 4 Similar is the case with duality which 
is equally a mental illusion, for duality is not perceived 
in a state of concentration or deep sleep. Therefore it 
is established that duality is a mere figment of the 
brain. And therefore it has been well said that since 
duality does not exist, the highest truth consists in 
the non-existence of dissolution and the rest. 

1 A creation of the ignorance subsisting in the mind. 

2 For the birth or death of an illusion is equally illusory. 
If these be objectively real, the snake should be perceived by 
all who see the rope. 

8 For if birth and death are only subjective, the snake 
should not be perceived outside. 

4 For it is not experienced as such. 

17 
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Objection: If such be the case, then the scriptures 
have for their objective only the proving of the non¬ 
existence of duality, not the proving of the existence 
of non-duality, the two objectives being contradictory. 
And as a result, one will be landed into Nihilism, 
inasmuch as non-duality has no evidence in its support 
and duality is non-existent. 

Answer: Not so, for why should you revive a 
point already dismissed with the statement that illu¬ 
sions, like that of a snake on a rope, cannot occur 
without a substratum? 

To this the objection is raised thus: The rope that 
is supposed to be the substratum of the illusion of the 
snake is itself non-existent, and hence the analogy is 
irrelevant. 

Answer: Not so, for even when the illusion dis¬ 
appears, the non-illusory substratum can continue to 
exist by the very fact of its being non-illusory. 

Objection: The non-dual (substratum), too, is 
unreal like the snake fancied on a rope. 

Answer: It cannot be so, for just as the rope 
constituting a factor in the illusion (of snake) exists 
as an unimagined entity even before the knowledge 
of the non-existence of the snake, so also the non¬ 
dual (Self) exists, since as a last resort It has to be 
assumed to be non-illusory. Besides, the being who 
is the agent of the imagination cannot be non-existent, 
since his existence has to be admitted antecedent to 
the rise of the illusion. 1 

1 The Self has to be assumed as the substratum of the 
illusory appearance of duality; It survives all illusions as the 
witness of their disappearance; and as a matter of course It 



11,32] Mandukya Kdrikd 259 

Objection: But if the scriptures do not deal with 
the Self as such, how can they lead to a cessation of 
the awareness of duality? 

Answer: That is no defect, for duality is super¬ 
imposed on the Self through ignorance, just as a snake 
is on a rope. 

Objection: How? 

Answer: All such conceptions, as. “I am happy, 
miserable, ignorant, born, dead, worn out, embodied; 
I see; I am manifest and unmanifest, agent and enjoyer 
of fruits, related and unrelated, emaciated and old, 
and I am this and these are mine,”—are superimposed 
on the Self. The Self permeates all these ideas, for It 
is invariably present in all of them, just as a rope is 
present in all its different (illusory) appearances as a 
snake, a line of water, etc. Such being the case, the 
knowledge of the nature of the substantive (Self) has 
not to be generated by scriptures, since It is self- 
established. The scriptures are meant for proving 
something that is not already known, for should 
they restate something that is already known they 
will lose their validity. 1 Since the Self is not 
established in Its own nature owing to the ob¬ 
stacle of such attributes as happiness that are super¬ 
imposed by ignorance, and since the establishment 
in Its own reality is the highest goal, therefore 
the scriptures aim at removing from the Self the ideas 

precedes the illusion. Therefore there can be no question of 
Nihilism even on the supposition that the Self is not presented 
positively by the Upanisads. 

1 Consisting in presenting something not known otherwise 
and not sublated later. 
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of happiness and the rest, by generating with regard 
to It the ideas of not being happy etc. through such 
texts as “Not this, not this” (Br. IV. iv. 22), “Not 
gross” (Br. III. viii. 8) etc. Unlike the real nature of 
the Self, the attributes of unhappiness etc. are not 
invariably present in consciousness simultaneously with 
such attribute^ as happiness etc.; 1 for if they were 
persistently present, no alteration could be created by 
the superimposition of attributes like happiness etc., 
just as there can be no coldness in fire possessed of the 
specific characteristic of heat. Therefore it is in the 
attributeless Self that the distinct characteristics of 
happiness etc. are imagined. And as for the scriptural 
texts speaking of the absence of happiness etc. in the 
Self, it is proved that they are merely meant to remove 
the specific ideas of happiness etc. from It. And in 
support of this is this aphorism of those who are versed 
in the meaning of scriptures: “The validity of the 
scriptures is derived from their negation of positive 
qualities from the Self.” 2 

The reason for the preceding verse is being adduced: 

1 If the absence of happiness etc. are natural to the Self, 
why should they not accompany every perception of the 
latter? The answer is: The Self may reveal Itself, and yet the 
opposition between Its absence of happiness etc. and Its 
empirical modes of happiness etc. may not become patent 
owing to the influence of human ignorance. 

2 This is a quotation from Dravidacarya. The idea is this: 
“Though words may not have any positive meaning with 
regard to Brahman, the validity of the scripture is well 
established; for the words, that are associated with negation 
and are well known as denoting the absence of those quali¬ 
ties, eliminate all duality from the Self.” 
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33. This Self is imagined to be the unreal things 
and also to be non-dual; and these perceived things 
are also imagined on the non-dual Self. Therefore 
non-duality is auspicious. 

In (such illusions as) “This is a snake”, “This is a 
stick”, “this; is a streak of water”, etc. the very thing cal¬ 
led rope is imagined to be such unreal things as a snake, 
a streak of water, etc. and also as the one real thing— 
the rope; similarly, the Self is imagined to be such multi¬ 
farious unreal things as Prana etc. which do not exist. 
But this is not done from the standpoint of reality, for 
nothing can be perceived by anybody unless the mind 
is active, nor can the Self have any movement. And 
things, perceivable to the unsteady mind alone, cannot 
be imagined to subsist in reality. 1 Therefore though 
the Self is ever of the same nature, It alone is imagined 
to be such unreal things as Prana etc., and again as 
existing in Its own nature of non-duality and absolute 
Reality. It is supposed to be the substratum of every¬ 
thing, just as a rope is of the snake etc. And those 
perceived entities, too, viz Prana and the rest, are 
imagined on the Self alone that is non-dual and 
absolute Reality, for no illusion can be perceived that 
is without a substratum. Thus since non-duality is the 

1 “Diversity perceived on the motionless Self cannot be 
fancied to have real existence” is the interpretation accord¬ 
ing to Ananda Giri who takes “motionless” as the synonym 
of pracalita, that in which motion is absent. 
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substratum of all illusion, and since this non-duality is 
ever unchanging in its own nature, advayata, non-dual¬ 
ity; is HvS, auspicious, even in the state of illusion. But 
the illusions alone are evil, for they generate fear like 
that from the snake seen on a rope for instance. Non¬ 
duality is free from fear; hence that alone is auspicious. 

34. This world, when ascertained from the 
standpoint of the Self does not continue to be 
different. Nor does it exist in its own right. Nor 
do phenomenal things exist as different or non- 
different (from one another or from the Self). 
This is what the knowers of Truth understand. 

Why, again, is non-duality auspicious? Inauspicious¬ 
ness is to be found where there is diversity or, in other 
words, where there is difference of one thing from 
another. For idam, this, the manifold phenomenal 
world, consisting of Prana, etc.; when ascertained 
atmabhavencLy from the standpoint of the supreme 
Self, the non-dual and absolute Reality; does not 
continue to be ndnd , multiple or different in substance, 
just as an illusory snake has no separate existence when 
it is found out with the help of a light to be identical 
with the rope. Besides, this world never exists svena , 
in its own nature, in the form of Praria etc., because 
of its having been imagined like a snake on a rope. 
Similarly, the objects, called Praria etc., are not distinct 
from each other in the sense that a buffalo exists as 
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something- different from a horse. Accordingly, just 
because of the unreality (of duality) there is nothing 
that can exist as non-separate from one another or 
from the supreme Self. The Brahmanas, the knowers 
of the Self; viduh, realised, the supreme Reality; iti, 
thus. Hence non-duality is auspicious, for it is free 
from the causes of evil. This is the purport. 

The perfect realisation, as described above, is being 
extolled: 

m es: snT^mrrfts^r: \\\k u 

35. This Self that is beyond all imagination, free 
from the diversity of this phenomenal world, and 
non-dual, is seen by the contemplative people, 
versed in the Vedas and unafflicted by desire, fear, 
and anger. 

Munibhih, by the constantly contemplative people, 
by the discriminating ones; from whom have been 
removed for ever attachment, fear, envy, anger, 
and all other faults; vedaparagaih, by those who have 
understood the secrets of the Vedas, by the enlight¬ 
ened souls; by those who are ever devoted to the 
purport of the Vedas; drstajp, is realised; ay am, this 
Self; which is nirvikalpah, devoid of all imaginations; 
and which is prapancopa'samah: prapanca is the vast 
expanse of the variegated phenomenal world, and the 
Self in which there is the upa'sama , total negation, of 
this, is the prapancopasama. And therefore It is 
advayah, without a second. The idea is that the 
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supreme Self is realisable only by the men of renun¬ 
ciation who are free from blemishes, who are learned, 
and who are devoted to the secrets of the Upanisads, 
but not so by the logicians and others whose hearts 
are tainted by attachment etc. and whose philosophies 
are enamoured of their own outlooks. 

ms sragsn'sr w\\\\ 

36. Therefore, after knowing it thus, one should 
fix one’s memory on (i.e. continuously think of) 
non-duality. Having attained the non-dual, one 
should behave in the world as though one were 
dull-witted. 

Since non-duality is auspicious and free from fear 
by virtue of its being by nature devoid of all evil, 
therefore viditvd enam , having known it, evam, thus; 
yojayet smrtim, one should fix one’s memory, advaite , 
on non-duality; one should resort to one’s memory for 
the realisation of non-duality. 1 And having compre¬ 
hended that non-duality etc., having realised directly 
and immediately the Self that is beyond hunger etc., 
birthless, and above all conventional dealings, after 
attaining the consciousness, “I am the supreme 
Brahman,” lokam acaret, one should behave in the 
world; jadavat , like a dull-witted man, that is to say, 
without advertising oneself as “I am such and such”. 

1 Even after knowing the import of the Upanisad, there is 
need of continuously revolving in one’s mind those ideas so 
that they may become firmly rooted. 
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It is being stated as to what should be the code 
of conduct according to which he should behave in 
the world: 

rs r* A _ rv rs_ _, 
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37. The mendicant should have no appreciation 
or greetings (for others), and he should be free 
from rituals. He should have the body and soul as 
his support, and he should be dependent on 
circumstances. 

Giving up all such activities as appreciation or 
greeting; that is to say, having given up all desire for 
external objects and having embraced the highest kind 
of formal renunciation, in accordance with the Vedic 
text, “Knowing this very Self, the Brahmanas re¬ 
nounce (... and lead a mendicant life)” (By. III. v. 1), 
and the Smrti text, “With their consciousness in that 
(Brahman) their Self identified with That, ever intent 
on That, with That for their supreme goal” (G. V. 
17). Cala, changing, is the body, since it gets trans¬ 
formed every moment; and acala, unchanging, is the 
reality of the Self. Whenever, perchance, impelled 
by the need of eating etc., one thinks of oneself as 
“I” by forgetting the reality of the Self that is one’s 
niketa, support, one’s place of abode, and that is by 
nature unchanging like the sky, then the cala, chang¬ 
ing body, becomes his niketa, support. The man of 
illumination who thus has the changing and the un¬ 
changing as his support, but not the man who has 
external objects as his support, is the calacalaniketa. 
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And he bhavet, should be; yadrcchikah, dependent 
on circumstances; that is to say, he should depend 
entirely on strips of cloth, coverings, and food that 
come to him by chance for the maintenance of the 
body. 

SET cM £ ST 3 snira: I 
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38. Examining the Reality in the context of the 
individual and in the external world, one should 
become identified with Reality, should have his 
delight in Reality, and should not deviate from 
Reality. 

The external entities such as the earth, and the 
personal entities such as the body, are unreal like the 
snake imagined on a rope or like dream, magic, etc., 
in accordance with the Vedic text, “All modification 
exists only in name, having speech for its support” 
(Ch. VI. iv. 1), and the Self is that which exists within 
and without, that is birthless, without cause and effect, 
without any inside or outside, full, all-pervasive like 
space, subtle, motionless, attributeless, partless, and 
actionless, as is indicated in the Vedic Text, “That is 
truth, that is the Self, and That thou art” (Ch. VI. 
viii-xii)— drstva, having seen, the Reality in this way; 
tatpinbhutah, (one should) become identified with 
Reality; tadaramah, (one should) have one’s delight 
only in the Self, and not in anything external like 
one lacking in realisation, who accepts the mind as 
the Self, and thinks the Self to be changing in accord- 
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ance with the changes of the mind, or at times accepts 
the body etc. to be the Self and thinks, “I am now 
alienated from Reality that is the Self”; and when at 
times the mind becomes concentrated, who thinks 
himself to be united with Reality and in peace under 
the belief, “I am now identified with Reality”. The 
knower of the Self should not be like that, because 
the nature of the Self is ever the same, and because 
it is impossible for anything to change its nature; 
and one should be for ever apracyutah , unwavering 
from Reality, under the conviction, “I am Brahman”, 
that is to say, he should ever have the consciousness 
of Reality that is the Self, in accordance with such 
Smrti texts as “(The enlightened man) views equally 
a dog or an outcast” (G. V. 18), “(He sees who sees 
the supreme Lord) existing equally in all beings” 
(G. XIII. 27). 



CHAPTER III 

ADVAITA PRAKARANA (ON NON-DUALITY) 


In the course of determining the nature of Om (in 
Chap. I) it was stated as a mere proposition that the 
Self is the negation of the phenomenal world, and is 
auspicious and non-dual. It was further said that 
“duality ceases to exist after realisation” ( Kfirika , 
I. 18). As to that, the non-existence of duality was 
established by the chapter ‘On Unreality’ with the 
help of such analogies as dream, magic, and a city in 
space, and through logic on the grounds of “being 
perceived”, “having a beginning and an end”, and so 
on. Should non-duality be admitted only on the 
authority of scripture (and tradition), or should it be 
accepted on logical grounds too? In answer to this it 
is said'that it can be known on logical grounds as well. 
The chapter ‘On Non-duality’ starts to show how 
this can be possible. It was concluded in the preceding 
chapter that all diversity, comprising the worship¬ 
ped, worship, and so on, is unreal and the absolute, 
non-dual Self, is the highest Reality; for— 


SWl 3TRf sJflfoT ST& I 

sl srl cfawrt ww: wr- IWl 


1. The aspirant, betaking himself to the devo¬ 
tional exercises, subsists- in the conditioned 
Brahman. All this was but the birthless Brahman 
before creation. Hence such a man is considered 
pitiable (or narrow in his outlook). 
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Updsand'sritah is a worshipper who resorts to 
upascma, devotional exercises (like worship and medi¬ 
tation), as the means of his liberation, under the 
belief, “I am a worshipper, and Brahman is to be 
adored by me. Though I now subsist jdte brahmani, 
in the conditioned Brahman, I shall, through my 
devotion to- It, attain ajam brahma , the unconditioned 
Brahman, after the fall of my body. Prdk utpatteh 
ajam sarvam, before creation all this, including myself, 
was but the birthless Brahman. Through my devo¬ 
tional exercises I shall regain that which I essentially 
was prdk utpatteh , before my birth, though, after 
being bom, I now subsist jdte brahmani, in the con¬ 
ditioned Brahman.” The dharmah> aspirant; updsand- 
sritah , who betakes himself to such devotional exer¬ 
cises; since he is cognisant of such as partial Brahman, 
tena, for that very reason; as cm, that man; smrtah, is 
considered; krpanah , pitiable, limited (Br. III. viii. 
10), by those who have seen the eternal and birthless 
Brahman; this is the idea. And this is in accord with 
the following text of the Upanisad of the Talavakara 
section. “That which is not uttered by speech, that 
by which speech is revealed, know that alone to be 
Brahman, and not what people worship as an object” 
(Ke. I. 5). 

3T?fr ci ^i i 
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2. Hence I shall speak of that (Brahman) which 
is free from limitation, has no birth, and is in a 
state of equipoise; and listen how nothing whatso- 
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ever is born in any way, though it seems to be 
born. 

Since on account of one’s failure to attain the birth¬ 
less Self, existing within and without, one becomes 
limited by thinking oneself through ignorance to be 
unworthy, and since on that account one comes to 
believe, “I am born, I subsist in the conditioned 
Brahman, and having recourse to Its worship I shall 
attain (the unconditioned) Brahman”, atah y therefore; 
vaksyami, I shall relate; akarpanyam ., freedom from 
misery, limitlessness, the birthless Brahman; for that 
indeed is a source of limitation, “where one sees 
another, hears another, knows another. That is limited, 
mortal, and unreal” (Ch. VII. xxiv. 1), as is asserted in 
such Vedic texts as “All modification exists in name 
only, having speech for its support” etc. (Ch. VI. 
iv. 1). Opposed to this is that which has no limitation, 
which is within and without and is the birthless 
Brahman, called the Infinite, on realising which there 
is cessation of all misery caused by ignorance. I shall 
speak of that freedom from limits. This is the purport. 
That thing is ajdti, birthless; samatam gat am , estab¬ 
lished in. a state of equipoise, poised. Why? Since It 
has no inequality of parts. Anything that is composite 
is said to evolve when its parts undergo loss of 
balance. But since this thing is partless, It is estab¬ 
lished in equilibrium, and hence It does not evolve 
through any change in any part. Therefore, It is birth¬ 
less and free from misery. Hear yathd , how; samcmtatah , 
in all respects; kimcit , anything, small though it be; 
na jayate y is not born; though jayamanam, it may 
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(seem to) be bom, like a snake from a rope, in conse¬ 
quence of perception under ignorance. Hear the secret 
how It is not bom—how Brahman remains unborn in 
every way. This is the idea. 

The promise was, “I shall speak of Brahman which 
has no birth and which is free from limitation.” Now 
it is said, “I shall adduce the reason and the analogy 
for proving this”: 

3TT3TT \ 

3. Since the Self is referred to as existing in the 
form of individual souls in the same way as space 
exists in the form of spaces confined within jars, 
and since the Self exists in the form of the com¬ 
posite things just as space exists as jars etc., there¬ 
fore in the matter of birth this is the illustration. 

Hi, since; atma, the (supreme) Self; is subtle, partless, 
and all-pervasive akctsavat, like space;— since that very 
supreme Self that is comparable to space, uditah, is 
referred to; jivaih, as existing in the form of individual 
souls, the individual knowers of the bodies etc.; iva, 
in the same way; akdsavat ghatakasaih, as space is 
referred to as existing in the form of spaces circum¬ 
scribed by jars. Or the explanation is: As space is 
(uditah ) evolved in the form of spaces within the jars, 
so also has the supreme Self evolved as the individual 
souls. The idea implied is that the emergence of individ¬ 
ual souls from the supreme Self that is heard of in 
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the Upani$ads is comparable to the emergence of the 
spaces in the jars from the supreme space; but this is 
not so in any real sense of the term. Just as from that 
space evolve composite things like jars etc., so also 
from the supreme Self, that is comparable to space, 
emerge the composite things like the earth etc., as well 
as the bodies and senses that constitute the individual, 
all of them taking birth through imagination like a 
snake on a rope. This fact is stated in ghatadivat ca> 
and like a jar etc.; It is evolved samghataih , in the 
form of composite things. When with a view to 
make the fact understood by people of poor intellect, 
the birth of creatures etc. from the Self is referred to 
by the Vedas, then jdtm, with regard to birth, when 
that is taken for granted; etat nidarsanam, this is the 
illustration, as it has been cited in the analogy of 
space etc. 

sr«n I 
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4. Just as the space confined within the jars etc. 
merge completely on the disintegration of the jars 
etc., so do the individual souls merge here in this 
Self. 

Just as the spaces within a jar etc. emerge into 
being with the creation of the jar etc., or just as the 
spaces within the jar etc. disappear with the disinte¬ 
gration of the jar etc., similarly, the individual souls 
emerge into being along with the creation of the 
aggregates of bodies etc., and they merge here in the 
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Self on the disintegration of those aggregates. But this 
is not so from their own standpoint. 

The next verse is by way of an answer, to those 
dualists who argue, “If there be but one Self in all the 
bodies, then when one of the souls undergoes birth 
or death or enjoys happiness etc., all souls should share 
in these; besides there will be a confusion of the 
actions and their results.” 

* aSRffcr: lli<ll 

5. Just as all the spaces confined within the 
various jars are not darkened when one of the 
spaces thus confined becomes contaminated by 
dust, smoke, etc., so also is the case with all the 
individuals in the matter of being affected by 
happiness etc. 

Yatha, just as; ekasmin ghatakd.se rajodhumadibhih 
yute , when one of the spaces confined in a jar is 
polluted by dust, smoke, etc.; na, not; sarve, all the 
spaces, confined within the jars etc., are defiled by 
that dust or smoke etc.; tadvat, just like that; jivdh, 
creatures; are not affected by sukhadibhih , by happi¬ 
ness etc. 

Objection: Is not the Self but one? 

Answer: Quite so. Did you not hear that there is 
but one Self which like space inhabits all the aggre¬ 
gates (of body and senses)? 

Objection: If the Self be one, It will experience 
happiness and sorrow everywhere. 

18 
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Answer: This objection cannot be raised by the 
Samkhyas. For a follower of the Samkhya philosophy 
cannot surely posit happiness, sorrow, etc. for the soul, 
inasmuch as he declares that joy, misery, etc. inhere in 
the intellect. Moreover, there is no valid ground for 
imagining that the Self, that is Consciousness by 
nature, has any multiplicity. 

Objection: In the absence of multiplicity, the 
(Samkhya) theory that Pradhana (i.e. Primordial 
Nature) acts for others (viz Purusas, the conscious 
souls) has no leg to stand on. 

Answer: No, since whatever is accomplished by 
Pradhana cannot get inseparably connected with the 
Self. If it were a fact that any result in the form of 
either bondage or freedom inhered in the souls 
separately, then the supposition of a single Self would 
run counter to the (Samkhya) theory that Pradhana 
acts for others, and therefore it would be logical to 
assume a multiplicity of souls. But as a matter of fact, 
it is not admitted by the Samkhyas that any result, be 
it bondage or freedom, that is accomplished by 
Pradhana, can inhere in the soul; on the contrary, they 
hold that the souls are attributeless and are pure 
consciousness. Hence the theory, that Pradhana acts 
for others, derives its validity from the mere presence 
of the Self, and not from Its multiplicity. Therefore 
the fact that Pradhana acts for others, cannot be a 
logical ground for inferring the existence of many souls. 
And the Samkhyas have no other proof to validate 
their theory that each soul is different from all others. 
If it be held that Pradhana by itself undergoes bondage 
or liberation by virtue of the mere presence of the 
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supreme One (viz God), and that God becomes an 
occasion for the activity of Pradhana by the mere fact 
of His existence which is the same as pure Conscious¬ 
ness, and not on account of any specific quality, then 
the assumption of a multiplicity of souls and the rejec¬ 
tion of the meaning of the Vedas are the results of 
mere stupidity. 1 

As for the view of the Vaisesikas and others who 
assert that desire and the rest inhere in the soul, that, 
too, is untenable; for the impressions (of past experi¬ 
ences) that generate memory cannot remain insepa¬ 
rably located in the Self that has no location. And since 
(according to them) memory arises from a contact 
of the soul with the mind, there can be no fixed, 
tenable rule regarding the rise of memory; or there 
will be the possibility of the rise of all kinds of 
memory simultaneously. Moreover, the souls that are 
devoid of touch etc. and belong to a different category 
cannot logically come into contact with the mind etc. 
Furthermore, it is not a fact, though these others 
believe in it, that qualities like colour or such cate¬ 
gories as action, genus, species, or inherence exist 
independently of the substances. If they were abso¬ 
lutely different from substances, and if desire etc. were 
so from the soul, those qualities etc. would not have 
any reasonable relation with substances, (nor would 
desire etc. have any relation with the soul). 

Objection: It involves no contradiction to say that 
categories that become associated from their very birth 
can have the relationship of inherence. 

1 This refutes the view of those Samkhyas who believe in 
one God as well as in a multiplicity of souls. 
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Answer: Not so; since the eternal Self exists before 
the ephemeral moods like desire, no theory of con¬ 
genital inherence can be logically advanced. If on the 
contrary, desire and the rest are supposed to have an 
inseparable relation with the soul from their very 
birth, then there arises the possibility of their becom¬ 
ing as everlasting as the quality of vastness that the 
soul possesses (even according to the Vaisesikas). And 
that is not a desirable position, for that will lead to 
the conclusion that the soul has no freedom from the 
bondage (of desire etc). Besides, if the relationship 
of inherence be different from a substance, then one 
has to posit another relationship for its being connected 
with the substance, just as much as such a relationship 
(viz conjunction) is assumed in the case of substance 
and quality (by Vaisesikas). 

Objection: Inherence being an eternal, inseparable 
connection, there is no need of positing another rela¬ 
tionship to connect it (with a substance). 

Answer: In that case, since entities that are con¬ 
nected through the relation of inherence remain 
eternally joined, there can be no possibility of their 
being separate. Alternatively, if the substances and 
the rest be absolutely disparate, then just as things 
possessing and not possessing the attribute of touch 
cannot come in contact, so also those substances etc. 
cannot become related (with such categories as rela¬ 
tion, qualities, etc.) by way of possession that is 
implied by the sixth case. 1 Besides, if the Self is pos- 

x We cannot say for instance, “This thing is related to that 
colour through inherence”, which in ordinary parlance is 
expressed by saying, “This thing has that colour.” 
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sessed of such qualities as desire etc. that are subject 
to increase and decrease, It will be open to the charge 
of being impermanent like the bodies and the fruits 
of actions. And the other two faults of Its being 
possessed of parts and being subject to mutation, just 
like the bodies etc., will be unavoidable. On the other 
hand, if on the analogy of the sky, appearing to be 
blackened by dust and smoke attributed to it through 
ignorance, it is supposed that the Self appears to be 
possessed of the defects of happiness and sorrow 
generated by such limiting adjuncts as the intellect 
that are superimposed on It through ignorance, there 
remains no illogicality in Its possessing bondage, 
freedom etc. in an empirical sense. For all schools of 
thought, while admitting the (relative reality of) 
empirical modes of behaviour originating from igno¬ 
rance, deny their absolute reality. Therefore the 
imagination of the multiplicity of souls that the 
logician resorts to is quite uncalled for. 

It is being shown how, through ignorance, there 
can be the possibility, in the same Self, of that same 
variety of actions that becomes possible on the assump¬ 
tion of a multiplicity of souls: 


firsre* ^ gsf 11 
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6. Though forms, actions, and names differ in 
respect of the differences (in space created by jars 
etc.), yet there is no multiplicity in space. So also 
is the definite conclusion with regard to the indi¬ 
vidual beings. 
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As in the same space there is a (supposed) differ¬ 
ence of dimensions such as smallness and bigness in 
respect of the spaces enclosed by a jar, a water bowl, 
a house, etc., so also there is a difference of functions 
such as fetching or holding water, sleeping, etc., and 
of names such as the space in a jar, the space in a 
water bowl, the space in a house, etc., which are all 
created by those jar etc.; but all these differences are 
not surely real that are implied in conventional dealings 
involving dimensions etc. created in space; in reality 
aka'sasya net bhedah asti, space has no difference nor can 
there be any empirical dealing based on the multiplic¬ 
ity of space unless there be the instrumentality of 
the limiting adjuncts. Just as it is the case here, so 
also jivesu, with regard to the souls, that are created 
as individual beings by the conditioning factors of the 
bodies and are comparable to spaces enclosed by jars; 
this nirnayah, definite conclusion, has been arrived at 
by the wise after examination. 

srraww srzwrcft w 1 

sfNfr twrwr^ JPTT INI 

7. As the space within a jar is neither a trans¬ 
formation nor a part of space (as such), so an 
individual being is never a transformation nor a 
part of the supreme Self. 

Objection: The experience of difference with 
regard to those spaces in the jars etc. follows a real 
pattern. 

Answer: This does not accord with fact, since 
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ghatakahh, the space within a jar; na vikarah, is not 
a transformation, of the real space, in the sense that 
a piece of gold ornament is of gold, or foam, bubbles, 
and ice are of water; nor is it av&yavah, a part, as 
for instance the branches etc. are of a tree. Yatha, as; 
the space in a jar is not a transformation of space 
in that sense; tatha, similarly, just as shown in the 
illustration; jivah, an individual being, that is com¬ 
parable to the space within a jar; is na sada, never; 
either a transformation or a part atmcmah , of the 
supreme Self, that is the highest Reality and is com¬ 
parable to the infinite space. Therefore the dealings, 
based on the multiplicity of the Self, must certainly be 
false. 

Inasmuch as the experience of birth, death, etc. 
follows as a consequence of the differentiation among 
individuals created by the limiting adjuncts constituted 
by the bodies, just as the experience of the forms, 
actions etc. are the results of the ideas of difference 
entertained with regard to the spaces within jars etc., 
therefore the association of the soul with such impuri¬ 
ties as suffering, consequences of actions, etc. is caused 
by that alone, but not in any real sense. With a view 
to establishing this fact with the help of an illustration 
the text goes on: 

W Wffe siTSMt 3FR qfsFl 1 

8. Just as the sky becomes blackened by dust 
etc. in the eye of the ignorant, so also the Self 
becomes tarnished by impurities in the eyes of the 
unwise. 
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Yatha, as, in common experience; gagmarn, the 
sky; bhavati, becomes; malirmn, blackened, by cloud, 
dust, smoke, and such other impurities; baldmm, to 
the non-discriminating people; but to the truly dis¬ 
criminating people, the sky is not blackened; tatha, 
so also abuddhdmm, to the unwise, to those only who 
cannot distinguish the indwelling Self, but not to 
those who can distinguish the Self; atmd, the supreme 
Self, the knower and the innermost; bhavati, becomes; 
malinah, tainted; malaih, with impurities—the impuri¬ 
ties of mental defects and results of action. For a 
desert does not become possessed of water, foam, 
wave, etc. just because a thirsty creature falsely attrib¬ 
utes these to it. Similarly, the Self is not blemished 
by the impurities of suffering etc. attributed to It by 
the ignorant. This is the idea. 

The same idea is being elaborated again: 

=ter I 



9. The Self is not dissimilar to space in the 
matter of Its death and birth, as well as Its going 
and coming, and existence in all the bodies. 


The idea implied is that one should realise that in 
the matter of birth, death, etc., the Self in all the 
bodies is quite on a par with space confined in a jar, 
so far as its origination, destruction, coming, going, 
and motionlessness are concerned. 


sfarar: 3TRrnmT%rfwr: i 
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10. The aggregates (of bodies and senses) are 
all created like dream by the Maya of the Self. Be 
it a question of superiority or equality of all, there 
is no logical ground to prove their existence. 

Samghatah, the aggregates, of bodies etc., that are 
analogous to the jars etc.; are like the bodies etc. seen 
in a dream and like those conjured up by a magician; 
and are atma-maya-visarjitah, produced, conjured up, 
by the Maya, ignorance, of the Self; the idea is that 
they do not exist in reality. Though there may be 
adhikya, superiority, of the aggregates of the bodies 
and senses of the gods and others in comparison with 
those of the beasts and others, or there may be 
samya, equality of all; still hi, since; there exists na 
upapattih, no valid ground, no possibility, for them— 
there is no reason establishing the existence of these 
things; therefore they are created by ignorance alone 
—they do not exist in reality. This is the meaning. 

(Upanisadic) texts that go to establish the fact 
that the reality of the non-dual Self is proved on the 
evidence of the Vedas, are now being referred to: 

S t W T IcOT ^ *?T WT yShbTftRT: \\\%\\ 

11. It has been amply elucidated (by us) on 
the analogy of space, that the individual living 
being that conforms to the soul of the sheaths, 
counting from that constituted by the essence of 
food, which have been fully dealt with in the 
Taittiriya Upanisad, is none other than the supreme 
Self. 
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Rasadayah, the essence of food etc., that is to say, 
the layers of covering constituted by the essence of 
food, the vital force, etc. which are comparable to 
the sheaths of swords, as the preceding ones are more 
and more external in relation to the earlier ones;— 
these have been vydkhydtah, fully dealt with; tctit- 
tiriyake, in a part of the Upanisad of the Taittiriyaka 
branch (Tai. II. i-vi). That which is atma, the soul, 
the inmost entity; tesam, of them, of all the sheaths; 
because of which (soul) the sheaths come to have 
existence; is called jivah, the living being, since it is 
the source of animation. It is being said as to what it 
is. It is parcth, the supreme Brahman Itself, that was 
introduced earlier in the text, “Brahman is truth, 
knowledge, infinity” (Tai. II. i)—the Brahman from 
which, it was stated that, through the Maya of the 
Self, emerged like dream or magic (Karika, III. 10) 
(first) space etc. and then the composite things called 
the sheaths counting from the one composed of the 
essence of food (Tai. II. i). That very Self sampra- 
kaHtah, has been held forth, by us as analogous to 
space in the verses beginning with “Since the Self is 
referred to as existing in the form of individual souls 
in the same way as space” ( Karika , III. 3). The idea 
implied is that the Self is not to be established by the 
mere human intellect just as much as It cannot be 
by the imagination of the logicians. 

srit n'biRiunL l 
WSSTPfl: sraiftkf: WTpKW 
12. As it is demonstrated that space in the earth 
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and the stomach is but the same, similarly in the 
Madhu-Brahmaria the supreme Brahman is revealed 
as the same with reference to the different dual 
contexts. 

Moreover, prdkdHtam , it has been revealed; dvayoh 
dvayohy with reference to the different dual contexts 
—the superhuman and the corporeal—that the “shin¬ 
ing, immortal being” dwelling inside the earth etc. as 
the knower, is but Brahman, the supreme Self, that 
is everything (Bjr. II. v. 1-14). Where (has this been 
revealed)? That is being stated: The word madhujncma 
is used in the sense of that from which is known 
niadhu, nectar, the cause of immortality, called the 
knowledge of Brahman which leads to blissfulness; so 
it means the (chapter called) Madhu-Brahmana (of the 
Brhadaranyaka Upanisad); in that Madhu-Brahmana. 
Like what? Yathd, as, in the world; the same akasah , 
space; is prakasitah , demonstrated to exist, through 
inference; prthivyam udcrre ca eva, in the earth and the 
stomach; similar is the case here. This is the purport. 
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13 . The fact that the non-difference of the 
individual and the supreme Self is extolled by a 
statement of their identity, and the fact that 
diversity is condemned, become easy of compre¬ 
hension from this point of view alone. 

The fact that abhedatvam jwatmanah, the non- 
difference of the individual soul and the supreme 
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Self, ascertained through reasoning and the Vedas; is 
prasasyate, praised, by the scriptures and Vyasa and 
others; abhedem., by a reference to (the result consist¬ 
ing in) the identity of the individual and the supreme 
Self; 1 and the fact that the perception of multiplicity, 
that is common and natural to all beings and is a view 
formulated by the sophists standing outside the pale 
of scriptural import, nindyate, is condemned, by the 
knowers of Brahman as well in such texts as, “But 
there is not that second” (Bp. IV. iii. 23), “It is 
from a second entity that fear comes” (Bp. I. iv. 2), 
“When he makes a very little difference, then he is 
subjected to fear” (Tai. II. vii. 1), “...and this all 
are the Self” (Br. II. iv. 6, IV. v. 7), “He who per¬ 
ceives here multiplicity, as it were, goes from death 
to death” (Ka. II. i. 10), tat yat, all that, that has been 
said (thus); evam hi samanjascem, becomes thus easy 
of comprehension; that is to say, becomes logical from 
this point of view alone; but the perverted views, 
cooked up by the logicians, are not easy of compre¬ 
hension; that is to say, they do not tally with facts 
when probed into. 

% ?T 55^ ll^ll 

14. The separateness of the individual and the 
supreme Self that has been declared (in the Vedic 
texts) earlier than (the talk of) creation (in the 
Upanisads), is only in a secondary sense that 

lu He who knows the supreme Brahman becomes Brahman” 
(Mu. III. ii. 9). 
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keeps in view a future result (viz unity); for such 
separateness is out of place in its primary sense. 

Objection: Since fimk utpatteh , earlier even than 
the Upanisadic texts dealing with creation; prthaktvam 
jivalmamh, the separateness of the individual and the 
supreme Self; prakirtitcnn, has been declared; by the 
Vedas, in the portion dealing with rites and rituals, 
in various ways in conformity with the variety of 
desires (of individuals), in such words as, “desirous 
of this”, “desirous of that”, and the supreme Self, 
too, has been declared in such mantra texts as, “He 
held the earth as well as this heaven” (R. X. cxxi. 1), 
therefore, in case of a contradiction between the 
sentences of the portions on knowledge (i.e. Upa- 
nisads) and rites (i.e. Samhita and Brahmana), why 
should unity alone, standing out as the purport of the 
portion on knowledge, be upheld as the reasonable 
one? 

To this the answer is: Tat prathaktvam, that 
separateness; is not the . highest truth; yat, which; is 
prakirtitam, declared; prak, earlier in the portion on 
rites,” before the Upanisadic texts dealing with creation 
occur, to wit, “That from which all these beings take 
birth” (Tai. III. i), “As from a fire fly tiny sparks” 
(Bj\ II. i. 20), “From this Self that is such, space was 
created” (Tai. II. i. 2), “That (Self) saw i.e. deliber¬ 
ated)” (Ch. VI. ii. 3), “That (Self) created fire” (Ch. 
VI. ii. 3), etc. What is it then? It is gctunam, second¬ 
ary like the separateness of the infinite space and the 
space within a jar. And this statement is made by 
keeping in view the future result, as in the sentence, 
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“He cooks food .” 1 For the texts, speaking of dif¬ 
ference, can never reasonably uphold it in any literal 
sense, inasmuch as the texts dealing with the multi¬ 
plicity of the Self only reiterate the diverse experiences 
of beings still under natural ignorance. And here in 
the Upanisads, too, in the texts speaking of creation, 
dissolution, etc., the one thing sought to be established 
is the unity of the individual and the supreme Self, 
as is known from such texts as “That thou art” (Ch. 
VI. viii-xvi), “(While he who worships another god 
thinking), ‘He is one, and I am another’ does not 
know” (Br. I. iv. 10 ), etc. Therefore the reiteration of 
the perception of multiplicity is made by the Vedas 
in this world in a secondary sense only, placing their 
reliance on the future demonstration of unity that is 
left over as a task to be accomplished in the Upanisads 
at a later stage. Or the explanation is this: The 
declaration of unity has been made in “One without 
a second” (Ch. VI. ii. 2 ) earlier than that of creation 
introduced in such texts as “It (the Self) deliberated”, 
“It created fire” (Ch. VI. ii. 2-3). And that, again, 
will culminate in unity in the text, “That is truth, 
That is the Self, and That thou art” (Ch. VI. viii-xvi). 
Therefore the separateness of the individual and the 
supreme Self that is met with (in the Upanisads) 
anywhere in any sentence must be taken in a second¬ 
ary sense, as in the sentence, “He cooks food”, for 
the thing kept in view here is the unity that will be 
established in future. 

Objection: Even though everything be birthless and 

1 Where food stands for the ultimate form that the things 
being coolted will assume. 
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one without a second before creation, still after crea¬ 
tion all these surely have got birth, and individuals, 
too, are different. 

Answer : This is not so, for the Vedic texts dealing 
with creation have a different object in view. This 
objection was refuted earlier also by saying that, just 
like dream, the aggregates are created by the Maya 
of the Self, and that the birth, difference, etc. of 
individuals are analogous to the birth, difference etc. 
of the spaces within jars (Karikas, III. 9-10). (Since 
falsity of these have already been dealt with) there¬ 
fore, taking that very reason for granted, some Vedic 
texts dealing with creation are being adduced here, 
from amongst the texts dealing with creation, dif¬ 
ference, etc., with a view to showing that they are 
meant for establishing the oneness of the Self and the 
individual beings. 


pif •^RdlSPW I 
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15. The creation that has been multifariously 
set forth with the help of the examples of earth, 
gold, sparks, etc., is merely by way of generating 
the idea (of oneness); but there is no multiplicity in 
any way. 


Srstih, the creation; yd, which; codita, has been 
expounded, revealed; rnyatbd, in different ways; mrt- 
loha-visplyulinga-ddyaib, with the help of such illustra¬ 
tions as earth, gold, sparks, etc.; 1 sab, that, all that 

1 Ch. VI. i. 4-6; Mu. II. i. 1. 
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process of creation; is an up ay ah, means; avatar ay a, 
for engendering, in us the idea of the oneness of the 
individual and the supreme Self. It is just like the 
story of the organs of speech etc. becoming smitten 
with sin by the devils, that is woven round a conversa¬ 
tion with Prana, where the intention is to generate the 
idea of the pre-eminence of Prana (Ch. I. ii; Bp. I. iii, 
VI. i; Pr. 2). 

Objection: That, too, is unacceptable. 1 

Answer: No, since the conversations of Prana etc. 
are related divergently in the different branches of the 
Vedas. If the colloquies were true, we should have 
met with a uniform pattern in all the branches, and 
not with heterogeneous contradictory presentations. 
But, as a matter of fact, divergence is met with. There¬ 
fore the Vedic texts setting forth the interlogues are 
not to be taken literally. So also are to be understood 
the sentences dealing with creation. 

Objection: Since the cycles of creation differ, the 
Vedic texts dealing with the interlogues, as well as 
with creation, are divergent with relation to the 
respective cycles. 

Answer : Not so, since they serve no useful purpose 
apart from generating the ideas already mentioned. 
Not that any other purpose can be imagined for the 
Vedic texts speaking of colloquies and creation. 

Objection: They are meant for meditation with a 
view to attaining self-identification. 

Answer: Not so, for it cannot be a desirable end 
to be identified with quarrel, creation, or dissolution. 

l The anecdotes of Prana are real. 



III. 16] Mandukya Karika 289 

Therefore the texts expressing creation etc. are meant 
simply for generating the idea of the oneness of the 
Self, and they cannot be fancied to bear other inter¬ 
pretations. Therefore m asti, there is not, any bhedah, 
multiplicity, caused by creation etc.; katham cam, in 
any way. 

Objection: If in accordance with such Vedic texts 
as “One only without a second” (Ch. VI. ii. 2), the 
supreme Self, that is by nature ever pure, intelligent, 
and free, be the only reality in the highest sense and 
all else be unreal, then why are there such instructions 
on meditation in the Vedic texts as, “The Self, my 
dear, should be seen” 1 (Br. II. iv. 5), “The Self that 
is devoid of sin... (is to be sought for) ” (Ch. VIII. 
vii. 1), “He should resort to self-absorption” (Ch. 
III. xiv. 1), “The Self alone is to be meditated upon” 
(By. I. iv. 7) etc.; and why are the rites like Agnihotra 
enjoined? 

Answer: Hear the reason for this: 





16. There are three stages of life—inferior, inter¬ 
mediate, and superior. This meditation is enjoined 
for them out of compassion. 


The word asramah, meaning stages of life, indicates 
the people belonging to them—the people competent 
for scriptural duties, as well as the people of different 

1 The remaining portion is: “heard of, deliberated on, and 
meditated on ” 

19 
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castes following the righteous path—for the word is 
used in a suggestive sense. They are trividhah: of three 
kinds. How? Hma-madhycima-utkrppa-drstayah, people 
possessing inferior, medium, and superior power of 
vision; that is to say, they are endued with dull, 
medium, and fine mental calibre, lyccm upasana, this 
meditation, as well as rites; upadispa, has been instructed; 
tadartham , for them, for the sake of people of dull 
and medium intellect who are affiliated to the stages 
of life etc., and not for the people of superior intellect 
having the conviction that the Self is but one without 
a second. (This is done) by the kind Vedas, aim- 
kampaya, out of compassionate consideration, as to 
how people treading the path of righteousness may 
attain this superior vision of unity, as set forth in such 
Vedic texts as, “That which is not thought of by the 
mind, that by which, they say, the mind is thought 
of, know that to be Brahman, and not this that people 
worship as an object” (Ke. 1. 6), “That thou art” 
(Ch. VI. vii-xvi), “The Self alone is all this” (Ch. 
VII. xxv. 2), etc. 

The perfect knowledge consists in the realisation 
of the non-dual Self, since this is established by scrip¬ 
tures and logic, whereas any other view is false, it 
being outside the pale of these. A further reason that 
the theories of the dualists are false is that they are 
based on such defects as likes and dislikes. How? 
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17. The dualists, confirmed believers in the 
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methodologies establishing their own conclusions, 
are at loggerheads with one another. But this (non¬ 
dual) view finds no conflict with them. 

Dvaitinahy the dualists—who follow the views of 
Kapila, Kanada, Buddha, Arhat, 1 and others; nisei tab, 
are firmly rooted; svasiddhanta-vy avasthdsu, , in the 
methodologies leading to their own conclusions. 
Thinking “The supreme Reality is this alone, and not 
any other”, they remain affiliated to those points of 
view, and finding anyone opposed to them, they 
become hateful of him. Thus being swayed by likes 
and dislikes, consequent on the adherence to their 
own conclusions, fiarasparam virudhyctntey they stand 
arrayed against one another. As one is not at conflict 
with one’s own hands and feet, so also, just because 
of non-difference from all, ay am, this, this Vedic view 
of ours consisting in seeing the same Self in everyone; 
na virudhyate , is not opposed; taih, to them, who are 
mutually at conflict. Thus the idea sought to be con¬ 
veyed is that the perfect view consists in realising 
the Self as one, for this is not subject to the draw¬ 
backs of love and hatred. 

It is being pointed out why this view does not 
conflict with theirs: 

wrrsii §3 ^ s&fc i 
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18. Non-duality is the highest Reality, since 
duality is said to be a product of it. But for them 

1 Viz the Samkhyas, Nyaya-Vaisesikas, Buddhists, and Jainas. 
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there is duality either way. Therefore this view 
(of ours) does not clash (with theirs). 

Advaitam paramarthah, non-duality is the highest 
Reality; hi, since; dvaitam, duality, heterogeneity; is 
tad-bhedah, a differentiation, that is to say, a product, 
of that non-duality, in accordance with the Vedic 
texts, “(In the beginning there was Existence alone)— 

One without a second_It created fire” (Ch. VI. 

ii. 2-3), and in accordance with reason also; for duality 
ceases to exist in samadhi (God-absorption), uncon¬ 
sciousness, and deep sleep, when the mind ceases to 
act. Therefore duality is called a product of non¬ 
duality. But tesant, for those dualists; there is nothing 
but dvaitam, duality; ubhayatha, from either point of 
view, from the standpoints of both Reality and 
unreality. Though those deluded persons have a dualist 
outlook and we the undeluded ones have a non-dualist 
outlook in conformity with the Vedic texts, “The 
Lord, on account of Maya, is perceived as many” 
(Br. II. v. 19), “But there is not that second thing 
(separate from It which It can see)” (Br. IV. iii. 23); 
yet tena, because of this reason (because of the falsity 
of dualism); ay am, this, our point of view; na viru- 
dhyate, does not clash, with theirs. This point can 
be illustrated thus: . A man sitting astride an elephant 
in rut does not goad his animal against a mad¬ 
man standing on the ground and challenging him by 
saying, “I am also seated on an elephant in opposition; 
drive your animal against me,” just because he has no 
inimical feelings towards the latter. Thus, since in 
reality, the knower of Brahman is the very Self of the 
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dualists, tern, hence, because of this reason; ay am, 
this, this outlook of ours; na virudhyate, does not 
clash; with theirs. 

When it is asserted that duality is derived from non¬ 
duality, someone may entertain the doubt that on that 
ground duality, too, is real in the highest sense. 
Therefore it is said: 

tttw idsnwrTTSif I 
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19. This birthless (Self) becomes differentiated 
through Maya, and It does so in no other way than 
this. For should It become multiple in reality, the 
immortal will undergo mortality. 

Hi, since; that which is the highest Reality; bhidyate, 
differentiates; mayaya, through Maya; like the moon 
seen as many by a man with diseased eyes or like a 
rope appearing diversely as a snake, a line of water, 
etc., but not so in reality, for the Self has no parts. A 
composite thing can get transformed through a change 
in its components, as earth gets modified into jars etc. 
Therefore the idea conveyed is that the pardess ajam, 
birthless (Self); differentiates, na katham cam, in no 
way whatsoever; anyathd, other than this. Hi, for; 
tattvatah bhidyamane, should (It) become multi- 
formed in reality; that which is naturally amftam, 
immortal; ajam, birthless; and non-dual; vrajet martya- 
tam, will undergo mortality, like fire becoming cold. 
And this reversal of one’s own nature is repugnant, 
since it is opposed to all valid evidence. The birthless, 
undecaying Reality that is the Self, becomes multiple 
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through Maya alone and not in reality. Therefore 
duality is not the highest Truth. 

ewK T & r *rw enf^r: I 
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20. The talkers vouch indeed for the birth of 
that very unborn, positive entity. But how can a 
positive entity that is unborn and immortal undergo 
mortality? 

But as for those vadinah, garrulous people, talking 
of Brahman; who, while interpreting the Upanisads, 
icchanti , vouch for; the jatim, birth, in a real -sense; 
ajatasya eva, of the very birthless One, of the immortal 
Reality that is the Self. If the Self be born as they 
hold, It esyati martyatam, will undergo mortality, of a 
certainty. But that Self being by nature a bhavah, 
positive entity; that is ajatah, unborn; amrtah death¬ 
less; katham, how; can It undergo mortality? The idea 
is that It will in no way reverse Its nature to embrace 
mortality (that individuals are subject to). 

*T cTSTT 1 

\\^\\ 

21. The immortal cannot become mortal. Simi¬ 
larly the mortal cannot become immortal. The 
mutation of one’s nature will take place in no way 
whatsoever. 

Because, in this world, the amrtam , immortal; na 
bhavati, does not become; martyam , mortal; similarly, 
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the mortal does not become immortal. Accordingly, 
anyathabhavah prakrteh, the mutation of one’s nature, 
to become anything other than what one is; na kctthcm 
cit bhctvisyati, will not take place in any way what¬ 
soever, just as fire cannot change its heat. 

^rrt?rn5^ Trahrm, I 

^ HRRII 

22 . How can the immortal entity continue to be 
changeless from the standpoint of one according 
to whom a positive, immortal object can naturally 
pass into birth, it being a product (according to 
him)? 

As for the disputant, yasya, according to whom; 
svabhdvem, naturally; amrtah bhavah , an immortal 
positive object; gacchati martyatam, attains transmi- 
gratoriness, takes birth in reality; tasya, for him; it is a 
meaningless proposition to hold that entity to be 
naturally immortal before creation. Katham , how; can 
that entity; be awrtah, immortal; tasya, for him; krta- 
kena, inasmuch as it is a product? Being an effect, how 
will that immortal sthasyati, continue to be; ni'scalah , 
unchanging, immortal by nature? It cannot remain so 
by any means. At no time can there exist anything 
called unborn for one who holds the view that the Self 
has birth; for him all this is mortal. Hence (from this 
standpoint) we are faced with the negation of free¬ 
dom. This is the idea. 

Objection: For one who holds the view that the 
Self does not undergo birth, the Vedic passages speak¬ 
ing of creation can have no validity. 
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Answer: It is true that there are Vedic texts sup¬ 
porting creation, but such passages have some other 
point in view; and we said that it “is only by way 
of generating the idea” of unity ( Karika , III. 15). 
Though the objection was disposed of, the contention 
and its refutation are adverted to here again merely 
with a view to allaying the doubts as to whether the 
passages dealing with creation are favourable or 
opposed to the subject-matter that is going to be dealt 
with: 

23. Vedic texts are equally in evidence with 
regard to creation in reality and through Maya. 
That which is ascertained (by the Vedas) and is 
supported by reasoning can be the meaning, and 
nothing else. 

Soma srutih, (texts speaking of creation) are equally 
in evidence; srjyamane, with regard to a thing being 
created; bhutatah, in reality; va, or; abhutatah, through 
Maya, as is done by a magician. 

Objection: Of the two possible meanings—primary 
and secondary—it is reasonable to understand a word 
in its primary sense. 

Answer: Not so, for we said earlier that creation 
in any other sense is not recognised (in our philos¬ 
ophy), and it serves no purpose. All talks of creation, 
in the primary or secondary sense, relate only to 
creation through ignorance, and not to creation in 
reality, as is denied in the Vedic text, “It is co- 
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extensive with all that is within and without, and has 
no birth” (Mu. II. i. 2). Therefore that which is 
niscitam, determined, by the Vedas as one without a 
second, birthless, and immortal; ca, and; is yukti- 
yuktam , supported by reasoning; tat , that, alone; 
bhavati, becomes, the meaning of the Vedic text, and 
not anything else. This is what we said in the earlier 
verses. 

It is being shown as to what kind of Vedic cate¬ 
gorical statements are met with: 

3pT TTTVTT g W. Ift&ll 

24. Since it is stated (in the Vedas), “There is 
no diversity here/’ and “The Lord, on account of 
Maya, (is perceived as manifold)”, “(the Self) 
without being born (appears to be born in various 
ways)”, it follows that He is bom on account of 
Maya alone. 

If creation had taken place in reality, the diverse 
things should have been real and there should not have 
been any text showing their unreality. But, as a matter 
of fact, there is the text, “There is no diversity here 
whatsoever” (Ka. II. i. 11), which purports to deny 
the existence of duality. Therefore creation, that has 
been imagined as a help to the comprehension of non¬ 
duality, is as unreal as the interlogue of Prana (vide 
Karika , III. 15); for this creation is referred to by 
the word Maya, indicative of unreal things, in the 
passage, “The Lord, on account of Maya (is perceived 
as manifold)” (Bi\ II. v. 19). 
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Objection: The word Maya implies knowledge. 

Answer: True. But even so it is nothing damaging, 
since sense-knowledge is accepted as a kind of Maya, 
it being a product of ignorance. So mayabhih (in Bp, 
II. v. 19) means “through different kinds of sense- 
knowledge,” which are but forms of ignorance, as is 
proved by the Vedic text, “Though unborn, It appears 
to be born in diverse ways” (Y. XXXI. 19). Therefore 
sah, He, the Self; jay ate may ay a tu, takes birth through 
Maya alone, the word tu being used to add emphasis, 
and to imply “through Maya to be sure”; for (other¬ 
wise) birthlessness and birth in various ways cannot 
be reconciled in the same thing like heat and cold in 
fire. Besides, from the fact that the realisation of 
unity is a fruitful thing as mentioned in the Vedic 
text, “What sorrow and what delusion can there be 
in one who realises unity” etc. (Is. 7), it follows that 
the unitive outlook is the definite conclusion of the 
Upanisads, and this view is supported by the fact that 
in such texts as “He goes from death to death who 
sees multiplicity, as it were, in It” (Ka. II. i. 11), the 
idea of heterogeneity, implied by creation etc., is 
condemned. 



5rfgrf^r^ I 




25. From the refutation of (the worship of) 
Hiranyagarbha, it follows that creation is negated. 
By the text, “who should bring him forth?” is ruled 
out any cause. 


Sambhavah pratisidhyate, creation (i.e. the created 
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things), is negated; sambhuteh apavdddt , because of 
the denial of the worship of the Majestic One 1 
(Hiranyagarbha), in the text, “They enter into blind¬ 
ing darkness who worship Hiranyagarbha” (Is. 12). 
For if Hiranyagarbha were absolutely real, there 
would not have been any denunciation of His 
(worship). 

Objection: The denunciation of (the worship of) 
Hiranyagarbha is meant for bringing about the com¬ 
bination of worship with rites ( vindsa ), as is known 
from the text, “They enter into blinding darkness who 
are engaged in (mere) rites” (Is. 9). 

Answer: It is true that the condemnation of the 
meditation on (or worship of) Hiranyagarbha is meant 
for enjoining a combination of the meditation on the 
Deity, viz Hiranyagarbha, with rites, referred to by 
the word vindsa (lit. the destructible). Still, just as 
rites, called vindsa, are meant for transcending death 
consisting in the natural tendencies engendered by 
ignorance, so also the combination of the meditation 
on gods with the rites, that is enjoined for the purifica¬ 
tion of the human heart, is calculated to lead one be¬ 
yond the death consisting in a twofold hankering for 
ends and means, into which the impulsion, engendered 
by the craving for the results of works, transforms 
itself. For thus alone will a man be sanctified from the 
impurity that is the death characterised by the two¬ 
fold hankering. Therefore this avidyd (lit. ignorance), 
characterised by a combination of the meditation on 
gods-with rites, aims at leading one beyond death. 
Thus indeed does the knowledge of the oneness of the 
1 The Deity that is possessed of full majesty (sam-bhuti). 
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supreme Self arise inevitably in one who becomes dis¬ 
gusted with the world, who is ever engaged in the dis¬ 
cussion of the Upanijadic truths, and who goes beyond 
death that is but (a form of) avidya (or ignorance) 
characterised by the dual desire (for ends and means). 
Thus, as compared with the pre-existing ignorance, 
the knowledge of Brahman, leading to immortality, 
comes as a successor to be related with the same 
person; and therefore (in this sense) the latter is said 
to be combined with the former. Accordingly, since 
the worship of Hiranyagarbha is meant to serve a 
purpose different from that of the knowledge of 
Brahman leading to immortality, the refutation of the 
worship of Hiranyagarbha is tantamount to its denun¬ 
ciation, and this is so because it has no direct bearing 
on emancipation, though it is a means of purification. 
Thus from the condemnation of the worship of 
Hiranyagarbha it follows that He has got only a rela¬ 
tive existence; and hence creation, (as symbolised by 
Hiranyagarbha and) called immortality stands negated 
from the standpoint of the absolutely real oneness of 
the Self. 

Thus since it is the individual soul itself, created 
by ignorance and existing through ignorance alone, 
that attains its natural stature on the eradication of 
ignorance, therefore “Kah nu enam janayet, who 
should again bring him forth?” (Bf. III. ix. 28-7). 
For none indeed creates again a snake, superimposed 
on a rope, once it is removed through discrimination. 
Similarly none will create this individual. The words, 
“kah mi, who indeed,” being used with the force of 
a covert denial, ka.rmj.am pratisidhy ate, is ruled out 
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any cause. The idea is that a thing'that was created 
by ignorance and thus disappeared has no source of 
birth, in accordance with the Vedic text “From 
nothing did It come out, and nothing came out of It” 
(Ka. I. ii. 18). ‘ 

svwwwifa vr\\\ 

26. Since by taking the help of incompre¬ 
hensibility (of Brahman) as a reason, all that was 
explained earlier (as a means for the knowledge 
of Brahman) is negated by the text, “This Self is 
that which has been described as ‘Not this, not 
this’ ”, therefore the birthless Self becomes self- 
revealed. 

The Upanisad thinks that the Self, presented through 
a negation of all attributes in the text, “Now, there¬ 
fore, the description (of Brahman): ‘Not this, not 
this’ ” (Br. II. iii. 6) is very difficult to understand; and 
from that point of view whatever was vyakhyatam , 
explained, as a means adopted again and again for the 
sake of establishing that very Self—all that it again and 
again nihmite , negates. 1 By showing in the text, “This 

1 Vide Br. II. iii. 6, III. ix. 26, IV. ii. 4, IV. iv. 22, and IV. 
v. 15. Brhadaranyaka, II. iii, starts with, “Brahman has but 
two forms—gross and subtle” etc. And at the end of the 
section it is stated, “Now, therefore, the description (of 
Brahman): ‘Not this. Not this’.” But though explained once, 
the Self is very difficult to comprehend. Hence the Upanisad 
adopts other helps to present the same entity and then negates 
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Self is that which has been described as not this, not 
this” (Br. III. ix. 26) that the Self is imperceptible, the 
Upanisad negates, by implication, all that is per¬ 
ceptible, has origination, and is comprehended by 
the intellect. 1 Being afraid lest people, not cognisant 
of the fact that anything presented as a means for 
establishing something else has only that other thing 
as its goal, may jump to the conclusion that one must 
cling as firmly to the means as to the end itself, the 
Upanisad nihnute , refutes (the idea of the reality of 
the means); agrdhyabhavena hetuna, by taking the 
help of the incomprehensibility (of the Self) as a 
reason. This is the purport. As a result of this, the 
reality of the Self that is co-extensive with all that is 
within and without and is ajam, birthless; prakasate , 
gets revealed, by Itself, to one who knows that the 
means only serves the purpose of the end and that the 
end has ever the same changeless nature. 2 

Thus the definite conclusion arrived at by hun¬ 
dreds of Vedic texts is that the reality of the Self that 
is co-extensive with all that exists within and without, 
and is birthless, is one without a second, and there is 

them with “not this, not this”, so that the absolute Brahman 
alone may be comprehended as the only Reality. 

1 The imperceptible Brahman cannot be the supreme Reality 
if perceptible things too are equally real. Therefore the truth 
of Brahman implies the unreality of duality. 

3 A superimposed thing has no reality of its own just like 
a snake imagined on a rope. Similarly, all phenomenal things 
like specific attributes that are denied in Brahman, have no 
existence by the very fact of being negated. It is a mistake 
to think that the negated counterpart of this negation must 
also be true. 
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nothing besides. It is now said that this very fact is 
established by reason as well: 

Wth fi[ 53^ «r 3 l 

i% srra ft 11^11 

27. Birth of a thing that (already) exists can 
reasonably be possible only through Maya and not 
in reality. For one who holds that things take birth 
in a real sense, there can only be the birth of what 
is already bom. 

With regard to the Reality that is the Self, the 
apprehension may arise that, if It be incomprehen¬ 
sible for ever, It may as well be non-existent. But that 
is not correct, for Its effect is perceptible. As the 
effect consisting in janma, birth (of things); may ay a, 
through magic; follows sat ah, from (the magician) 
who exists; so the effect in the form of the birth of 
the world, that is comprehended, leads one to assume 
a Self existing in the highest sense, that like the magi¬ 
cian is the basis for the Maya consisting in the 
origination of the world; for it is but reasonable to 
think that like such effects as elephants etc., produced 
with the help of magic, the creation of the universe 
proceeds satah, from some cause that has existence, 
and not from an unreal one. But it is not reasonable to 
say that from the birthless Self there can be any birth 
tattvatah, in reality. Or the meaning is this: As the 
jarnrn, birth; as a snake etc.; satah, of an existing 
thing, a rope for instance; yujyate, can reasonably be; 
mayaya, through Maya, but not tattvatah, in reality; 
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similarly, though the Self that exists is incomprehen¬ 
sible, It can reasonably have birth in the form of the 
univ erse through Maya like the illusion of a snake on 
a rope; but the birthless Self cannot have any birth in 
the real sense. Yasya, as for the disputant, who holds 
that the unborn Self, the supreme Reality; jay ate, 
undergoes birth, as the universe, he cannot make such 
an absurd assertion that the birthless passes into birth, 
since this involves a contradiction. Hence he has to 
admit perforce that jatam, what is already bom; jay ate, 
takes birth, again; and from this predication of birth 
from what is bom will follow an infinite regress. 
Therefore it is established that the Reality that is the 
Self, is birthless and one. 

vr rtwt snsft iRcii 

28. There can be no birth for a non-existent 
object either through Maya or in reality, for the 
son of a barren woman is born neither through 
Maya nor in reality. 

For those who think everything to be unreal, jamna 
rut yujyate, there can be no possibility of birth, in any 
way; asatah, of a non-existent object; mayaya tattva- 
pah va, either through Maya or in reality, for such is 
never our experience. For bandhyaputralp, the son of 
a barren woman; na jayate, never takes birth; either 
through Maya or in reality. Hence the theory of 
nihilism is entirely out of place in the present context. 
This is the idea. 
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How, again, can there be birth for the existent 
through Maya alone? That is being explained: 

w m s^mrra *r: i 

mr srrq^mrra utw ir5.ii 

29. As in dream the mind vibrates, as though 
having dual aspects, so in the waking state the mind 
vibrates as though with two facets. 

As the snake imagined on a rope is true when seen 
as the rope, so mmas , the mind, is true when seen as 
the Self, the supreme Consciousness. As like a snake 
appearing on a rope, the mind spandate , vibrates; 
svapne , in dream; mtiyaya , through Maya; dvaydbhd- 
sam, as if possessed of two facets—the cogniser and 
the thing cognised; tatha , just like that; jdgrat , in the 
waking state; manas, the mind; spandate , vibrates, as 
though vibrates; mayaya, through Maya. 

vrm ^ g^mrra ^ sforcr: i 

5ptt wrm \\\o\\ 

30. There is no doubt that in dream, the mind, 
though one, appears in dual aspects; so also in the 
waking state, the mind, though one, appears to have 
two aspects. 

Na samsayah , there is no doubt; that just as the 
snake is true in its aspect of the rope, so the manas , 
mind; that is but advayam, non-dual in its aspect of 
the Self from the highest standpoint; dvayabhasam, 
appears to have two aspects; svapne , in dream. For 
20 
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apart from Consciousness, there do not exist two 
things in dream—elephants and so on that are per¬ 
ceived and eyes and the rest that perceive them. The 
idea is that the case is similar in the waking state also; 
for in either state there exists only the supremely real 
Consciousness. 1 

It has been said that it is the mind alone which, 
like a snake on a rope, appears as an illusion, in dual 
roles. What proof is there as to that? The text 
advances (inferential) proof on the basis of agreement 
and difference. How? 

JR?ft fcT 

31. All this that there is—together with all that 
moves or does not move—is perceived by the mind, 
(and therefore all this is but the mind); for when 
the mind ceases to be the mind, duality is no longer 
perceived. 

u Idam dvaitam , this duality, as a whole; that is 
manodrsymn , perceived by the mind; is nothing but 
the mind, which is itself imagined (on the Self)”— 
this is the proposition. For duality endures so long 
as the mind does, and duality disappears with the 
disappearance of the mind. Hi, for; manasah amcmi- 
bhave, when the mind ceases to be the mind, when, 
like the illusory snake disappearing in the rope, the 
mind’s activity stops through the practice of discrimi- 

1 The mind, fancied on Consciousness through ignorance, 
vibrates on the supremely real and constant Consciousness in 
either state. 
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nating insight and renunciation, or when the min d gets 
absorbed in the state of sleep; dvaitam na upalabhyccte , 
duality is not perceived. From this non-existence is 
proved the unreality of duality. This is the purport 

How does the mind cease to be the mind? This is 
being answered: 

3WM eT?T ^TTf% WWlI effing \\\^\\ 

32. When, following the instruction of scrip¬ 
tures and the teacher, the mind ceases to think as a 
consequence of the realisation of the Truth that is 
the Self, then the mind attains the state of not being 
the mind; in the absence of things to be perceived, 
it becomes a non-perceiver. 

Atmasatya , the Truth that is the Self, that is com¬ 
parable to the reality of earth as stated in the Vedic 
text, “All modification (of earth) exists in name only, 
having speech for its support. Earth alone is true” 
(Ch. VI. i. 4). Atmasaty a-anubodha is the realisation 
of that Truth of the Self that follows from the 
instruction of scriptures and the teacher. Yadd ^ when; 
as a consequence of that, there remains nothing to be 
thought of, and the mind na samkalpayate , does not 
think, as fire does not bum in the absence of combusti¬ 
ble things; tada, then, at that time; yati amanastdm , it 
attains the state of ceasing to be the mind. Grahya- 
bhdve , in the absence of things to be perceived; tat , 
that mind; agmham, becomes free from all illusion of 
perceptions. This is the idea. 
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If this duality be false, how is the truth of one’s 
own Self realised? The answer is: 

884ftW5T frlciW^VIlST tl^ll 

33. They say that the non-conceptual knowl¬ 
edge, that is birthless, is non-different from the 
knowable (Brahman). The knowledge that has 
Brahman for its content is birthless and everlasting. 
The birthless (Self) is known by the birthless 
(knowledge). 

The knowers of Brahman pracaksate, say; that 
absolute jmnarn, knowledge; that is akalpctkam, devoid 
of all imagination (non-conceptual); and is therefore 
ajam, birthless; is jneydbbinnam , non-different from 
the knowable, identified with Brahman, the absolute 
Reality. And this is supported by such Vedic texts 
as “For the knower’s function of knowing can never 
be lost” (Bf. IV. iii. 30), like the heat of fire; “Knowl¬ 
edge, Bliss, Brahman” (Br. III. ix. 28. 7); “Brahman is 
truth, knowledge, infinite” (Tai. II. i. 1). The phrase 
brahma-jneyam is an attribute of that very knowledge 
and means, that very knowledge of which Brahman 
Itself is the content and which is non-different from 
Brahman, as heat is from fire. By that ajena, unborn, 
knowledge, which is the very nature of the Self; 
vibudhyate , is known—It knows by Itself; the ajam, 
birthless Reality, that is the Self. The idea conveyed 
is that the Self being ever a homogeneous mass of 
Consciousness, like the sun that is by nature a constant 
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light, does not depend on any other knowledge (for 
Its revelation). 

It has been said that when the mind is divested of 
ideation by virtue of the realisation of the Truth that 
is Brahman, and when there is an absence of external 
objects (of perception), it becomes tranquil, control¬ 
led, and withdrawn like fire that has no fuel. And it 
has further been said that when the mind thus ceases 
to be the mind, duality also disappears. 

forrckiw ft iroww sfkrr: i 

5PTTC: *T 5 faiNr: gp SRft fr II^VII 

34. The behaviour that the mind has, when it is 
under control, free from all ideation, and full of 
discrimination, should be particularly noted. The 
behaviour of the mind in deep sleep is different 
and is not similar to that (of the controlled mind). 

Pracarah, the behaviour; that there is; manasah, of 
that mind, nigrhitasyct, of that which is (thus) under 
control; nirvikalpctsya, of that which is free from 
ideation of all kinds; dhimatah, of that which is full 
of discrimination— sab, that behaviour; vijneyaJp, is to 
be particularly noted; by the Yogis. 

Objection: In the absence of all kinds of awareness, 
the mind under control behaves in the same way as 
the mind in sleep. Hence the absence of awareness 
being the same, what is there to be particularly noted? 

With regard to this the answer is: The objection 
is untenable, since the behaviour of the mind susupte, 
in deep sleep; is any ab, different; the mind being then 
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under the cover of the darkness of delusion arising 
from ignorance, and it being still possessed of the 
latent tendencies that are the seeds of many evil 
actions. And the behaviour of the mind under con¬ 
trol is surely different, since ignorance, the seed of 
evil activities, has been burnt away from that mind 
by the fire of the realisation of the Truth that is the 
Self, and since from that mind has been removed the 
blemish of all afflictions. Hence (the sleeping mind’s 
behaviour) na tatsctmah , is not like that behaviour (in 
the controlled state). Therefore it is fit to be known. 
This is the meaning. 

The reason for the difference of behaviour is being 
stated: 

skit It I 

for# m wrera: n^it 

35. For that mind loses itself in sleep, but does 
not lose itself when under control. That very mind 
becomes the fearless Brahman, possessed of the light 
of Consciousness all around. 

Hi , since; susupte , x in deep sleep; tat, that, the 
mind, together with all its tendencies and impressions 
that are the seeds of all such mental modes as igno¬ 
rance (egoism, attachment, etc.); liyate , loses itself, 
attains a seed state of potentiality that is a kind of 
darkness and non-differentiation; but when that mind 
is nigrhttam , withdrawn, through knowledge arising 
from discrimination; not liyate , it does not lose itself, 

1 A different reading is susuptau . 
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it does not attain the seed state of darkness; there¬ 
fore it is reasonable that the behaviours of the sleep¬ 
ing and controlled minds should be different. Tat 
eva, that very mind; becomes the supreme non-dual 
brahma , Brahman Itself; when (in its absorption in 
Brahman) it is freed from the dual taint being the 
subject and the object that are the creations of igno¬ 
rance. Since this is the case, therefore that very mind 
becomes nhbhayam , fearless; for then there is no per¬ 
ception of duality that causes fear (Br. I. iv. 2). 
Brahman is that quiescent and fearless entity, by 
knowing which one has no fear from anywhere 
(Tai. II. ix). That Brahman is being further distin¬ 
guished; Jndna means Knowledge, Consciousness, that 
is the very nature of the Self; and Brahman that has 
that Knowledge as Its dlokah , light (expression), is 
jndnalokam , possessed of the light of Knowledge. The 
meaning is that It is a homogeneous mass of Conscious¬ 
ness; smantatah , all around; the idea implied is that, 
like space, It is all-pervasive without a break. 

36. Brahman is birthless, sleepless, dreamless, 
nameless, formless, ever effulgent, everything, and a 
knower. (With regard to It) there is not the least 
possibility of ceremony. 

Having no cause of birth, Brahman coexists with 
all that is inside and outside, and It is ajam, unborn; 
for we said that birth is caused by ignorance as in 
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the case of a snake on a rope; and that ignorance is 
stopped on the realisation of the truth of the Self 
according to instruction. As It is birthless, It is 
anidram , sleepless. Sleep is the beginningless Maya 
characterised by ignorance. Since he (man) has 
awakened into his own real, non-dual nature that is the 
Self, therefore he is asvctpnam , dreamless. And since 
his name and form are a creation of the state of non¬ 
waking, and they are destroyed on waking up like the 
illusion of a snake on a rope, therefore Brahman can¬ 
not be named by any word, nor can It be described 
as having any form in any way; thus It is also 
andmakam arupakctm, without name and form, as is 
stated by the Vedic text, “From which speech turns 
back” (Tai. II. iv, II. ix). Moreover, It is mkrt vibhct- 
tam ,, ever illumined, constant effulgence by nature, 
since It is devoid of non-manifestation, consequent on 
non-perception, and manifestation, contingent on 
wrong perception (as in the case of an individual 1 ). 
Realisation and non-realisation (of Brahman) are as 
day and night (of the sun 2 ), and the darkness of 
nescience is ever the cause of non-manifestation. Since 

1 In an individual, Brahman is said to be hidden when It is 
not perceived as “I”. And when a false perception arises in 
the form “I am an agent” etc., Brahman is said to be manifest. 
When these two ideas are absent, Brahman remains as the 
self-effulgent Reality. 

8 True it is that non-realisation precedes and realisation 
succeeds instruction. But they do not belong to Brahman. 
The sun is supposed to be subject to day and night, because 
people fancy the sun to rise and set. But in reality the sun 
has no night or day. Similarly, Brahman has no realisation 
or non-realisation. 
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this is absent from Brahman, and since Brahman is 
by nature the light that is eternal Consciousness, it is 
but reasonable that It should be constantly effulgent. 
Hence, too, It is sarvajnam: sarva, all, as well as, 
jna, a knower, by nature. With regard to this Brahman 
of such characteristics there can be na upacarah, no 
ceremony (practice), as others have, e.g. concentra¬ 
tion of mind etc. that are different from the nature of 
the Self. The idea is this: As Brahman is by nature 
eternally pure, intelligent, and free, there can be no 
possibility of anything to be done kctthctm cana, in 
any way whatsoever, after the destruction of igno¬ 
rance. 

The reason is being adduced for establishing name¬ 
lessness etc. mentioned above: 

gTOTni: WtiftcTOfopn ll^ll 

37. The Self is free of all sense-organs, and is 
above all internal organs. It is supremely tranquil, 
eternal effulgence, divine absorption, immutable, 
and fearless. 

The word abhildpah , derived in the sense of that 
by which utterance is made, means the organ of speech 
expressing all kinds of words. That which is vigata}?, 
devoid of that, is sarvdbhildpavigatah , devoid of the 
organ of speech. Speech is here used suggestively. 
So the meaning implied is that It is free of all organs. 
Similarly, sarva-cinta-samutthitah : The word cintd 
derived in the sense of that by which things are 
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thought of, means the intellect; from that sctmutthitah , 
risen above; that is to say, devoid of the internal 
organ; for the Vedic text declares, “Since It is with¬ 
out Praija, without mind, pure, and superior to the 
high immutable” (Mu. II. i. 2). Being devoid of all 
objects, It is suprasantah , absolutely tranquil; sakrjjyo - 
tih, everlasting light, by virtue of being by nature the 
Consciousness that is the Self; samadhih , divine 
absorption, being realisable through the insight arising 
out of the deepest Concentration ( scmtddhi ). Or It is 
called samadhi, because It is the object of concentra¬ 
tion. Acalah, immutable; and therefore abhayah, fear¬ 
less, since there is no mutation. 

Since Brahman Itself has been described as divine 
absorption, immutable, and fearless, therefore, 

^ tf5T ^ I 

cirr irnwrfg a-rar ti^u 

38. There can be no acceptance or rejection 
where all mentation stops. Then knowledge 
becomes established in the Self, and is unborn and 
poised in equality. 

Tatra , there, in that Brahman; vidyate, there exists; 
na grahah, no acceptance; na utsargah, no rejection; 
for acceptance or rejection is possible where muta¬ 
bility or the possibility of it exists. These two are 
incompatible here with Brahman, for nothing else 
exists in It to cause a change, and Brahman Itself is 
without parts. Therefore there is no acceptance or 
rejection. This is the idea. Yatra, where; cinta, thought 
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(mentation); na vidyate , does not exist. How can 
there be acceptance and rejection where no mentation 
is possible in the absence of the mind? This is the idea. 
As soon as there comes the realisation of the Truth 
that is the Self, tadd , then, in the absence of any object 
(to be known); jndnam, knowledge; becomes dtma- 
samstham , established in Self, like the heat of fire in 
fire. It is then ajdti, birthless; gatcrni samatdm , poised in 
equality. 

The promise that was made earlier, “Hence I shall 
speak of Brahman which is free from limitation, is 
without birth, and is in a state of equipoise” ( Kdrikd , 
III. 2), and that has been fulfilled with the help of 
scripture and reasoning, is concluded here by saying, 
“unborn and poised in equality”. Everything else, 
apart from this realisation of the Self, is within the 
sphere of misery, as is declared by the Vedic text, 
'“O GargI, he, who departs from this world without 
knowing this Immutable, is miserable” (Br. III. viii. 
10). The meaning sought to be conveyed is that by 
knowing this, one becomes a Brahmana (knower of 
Brahman) and has one’s duties fulfilled. 

Though the supreme Reality is such, yet 

gft ftw t fiparfe U 38.11 

39. The Yoga that is familiarly referred to as 
without any touch with anything is difficult to be 
comprehended by anyone of the Yogis. For those 
Yogis, who apprehend fear where there is no fear, 
are afraid of it. 
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Asparsa-yogah noma, this is familiar as the Yoga 
without any touch, since it has no' relation, indicated 
by the word touch, with anything; mi, (this is how 
it is) referred to, well known in all the Upani?ads. It 
is durdariah, hard to be seen; sarvayogibhib, by all 
those Yogis, who are devoid of the knowledge impart¬ 
ed in the Upanisads. The idea is that it is attainable 
only through the effort involved in the realisation of 
the Self in accordance with instruction. Yoginah, the 
Yogis; who are bhayadar'sinah abhaye, perceivers of 
fear in this fearless (Brahman), the non-discriminating 
ones who apprehend the destruction of their person¬ 
ality, which fact becomes the cause of their fear; 
(they) asmdt bibhyati, are afraid of it, thinking this 
Yoga to be the same as the disintegration of their own 
individuality, though in fact it is beyond all fear. 

But for those to whom the mind and the sense- 
organs etc., that are imagined like a snake on a rope, 
have no existence in reality when considered apart 
from their essence that is Brahman—for those who 
have become identified with Brahman—comes fearless¬ 
ness; and for them naturally is accomplished the ever¬ 
lasting peace called emancipation that is not depend¬ 
ent on any other factor, as we declared earlier in 
“there is not the least possibility of ceremony” 
(Karika, III, 36). But for the other Yogis who are 
still treading the path, who are endued with inferior 
or medium outlook and think of the mind as some¬ 
thing different from the Self, though associated with 
It—for those who are not possessed of the realisation 
of the Self that is the Truth— 
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40. For all these Yogis, fearlessness, the removal 
of misery, knowledge (of the Self), and everlasting 
peace are dependent on the control of the mind. 

Sarvayoginam , for all Yogis; abhayam, fearlessness; 
is mmasah nigrahay attain, contingent on the control 
of the mind; and so also is duhkhaksctyah , the removal 
of misery. For there can be no extinction of sorrow 
for the non-discriminating people so long as the mind, 
brought into association with the Self, continues to 
be disturbed. Moreover, (for them) the knowledge 
of the Self, too, is contingent on the control of the 
mind. Similarly, aksaya santih, the everlasting peace, 
called liberation, is also certainly dependent on the 
control of the mind. 



41. Just as an ocean can be emptied with the 
help of the tip of a blade of Kusa grass that can 
hold just a drop, so also can the control of the mind 
be brought about by absence of depression. 

Even the control of the mind comes about 
aparikhedatah, from the want of depression; for those 
Yogis who unrelentingly and without depression 
persist with a diligence like that involved in trying to 
empty an ocean; kusagrena ekabinduna, with the help 
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of the tip of a blade of Kusa grass that can hold only 
a drop. This is the idea. 

Is diligence alone, that knows no depression, the 
means for controlling the mind? The answer is being 
given negatively: 


^rersrr wraii 


42. With the help of that proper process one 
should bring under discipline the mind that remains 
dispersed amidst objects of desire and enjoyment; 
and one should bring it under control even when 
it is in full peace in sleep, for sleep is as bad as 
desire. 


Being armed with untiring effort, and taking for 
aid the means to be stated, nigrhniyat, one should 
bring under discipline, concentrate on the Self Itself; 
the mind that remains viksiptam , dispersed; amidst 
objects of desire and their enjoyment. This is the 
meaning. Moreover, laya means that in which any¬ 
thing gets merged, i.e. sleep. Though the mind be 
suprctsctnncm, very peaceful, i.e. free from effort; 
laye , in that sleep; still “it should be brought under 
discipline”—this much has to be supplied. Should 
it be asked, “If it is fully at peace, why should it be 
disciplined?” the answer is: “Since lay ah tathd , 
sleep is as much, a source of evil; yathd kamah, as 
desire is.” So the idea implied is this: As the mind 
engaged in objects of desire is to be controlled, so also 
is the mind in sleep to be disciplined. 
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■ Which is that process? That is being stated: 




*rra 3sr g tp^r H^ii 
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43. Constantly remembering that everything is 
full of misery, one should withdraw the mind from 
the enjoyment arising out of desire. Remembering 
ever the fact that the birthless Brahman is every¬ 
thing, one does not surely perceive the bom (viz 
the host of duality). 


Anusmrtya, remembering, the fact that; sarvam , 
everything, all duality that is created by ignorance; 
is duhkhcnn, full of sorrow; one nivartayet , should 
withdraw, the mind; kdmabhogat , from enjoyment 
prompted by desire, from the objects of desire; one 
should withdraw with the help of ideas of renuncia¬ 
tion—this is the meaning. Anusmrtya, , remembering 
the fact, from the instruction of scriptures and the 
teacher, that ajcnn, the birthless, Brahman; is sarvam , 
everything; na eva tu pasyati, one does not certainly 
perceive; the host of duality that is opposed to 
Brahman; for duality ceases then. 

WW IIWII 

44. One should wake up the mind merged in 
deep sleep; one should bring the dispersed mind 
into tranquillity again; one should know when the 
mind is tinged with desire (and is in a state of 
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latency). One should not disturb the mind estab¬ 
lished in equipoise. 

Thus with the help of the dual process of renun¬ 
ciation and practice of knowledge, one sambodhayet, 
should wake up, the mind; merged laye, in deep sleep; 
one should engage it in the discriminating perception 
of the transcendence of the Self. The word citta has 
the same meaning as mams, mind. Samayet punah, one 
should again make tranquil, the mind; that is viksiptam, 
dispersed, amidst desire and enjoyment. When the 
mind of a man, who is practising again and again, is 
awakened from deep sleep and is withdrawn from 
objects, but is not established in equipoise and conti¬ 
nues in an intermediate state, then vijamyat, one 
should know, that mind; to be sakasayam , tinged with 
desire, in a state of latency. From that state, too, it 
should be diligendy led to equipoise. But when the 
mind becomes samapraptam, equipoised, that is to say, 
when it begins to move toward that goal; na vicalayet, 
one should not disturb it, from that course; or in other 
words, one should not turn it back toward objects. 

45. One should not enjoy happiness in that state; 
but one should become unattached through the use 
of discrimination. When the mind, established in 
steadiness, wants to issue out, one should concen¬ 
trate it with diligence. 
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The sukham, happiness; that a Yogi gets while try¬ 
ing to concentrate his mind, rut dsvddayet , he should 
not enjoy; that is to say, he should not get attached 
tatra, there, to that state. How should he behave 
there? He should become nihsangah , unattached; 
prajnayd , through the discriminating idea. He should 
think, “Whatever happiness is perceived is a creation 
of ignorance, and it is false.” He should also withdraw 
his mind from that kind of attraction for joy—this is 
the purport. When having been withdrawn from the 
attraction for happiness, and having attained the state 
of steadiness, the mind becomes niscarat, intent on go¬ 
ing out; then withdrawing it from those objects with 
the help of the above-mentioned process, one ektkur- 
ydt , should concentrate it— in the Self Itself; pray at- 
natal?, with diligence. The idea is that it should be 
made to attain its true nature of Consciousness alone. 

m crarr ti^ii 

46. When the mind does not become lost nor 
is scattered, when it is motionless and does not 
appear in the form of objects, then it becomes 
Brahman. 

Yadd, when; the cittern , mind; brought under con¬ 
trol through the aforesaid process; na llyate , does not 
become lost, in sleep; and also na ca punah viksipyate , 
does not, again, become dispersed, amidst objects; and 
when the mind becomes aninganam , motionless, like a 
lamp in a windless place; ambhasam , does not appear 
21 
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in the form of an y object, imagified outside; when the 
mind assumes such characteristics, then it m$pannarh 
brahma, becomes Brahman; or in other words, the 
mind then becomes identified with Brahman. 

s rewift r qf^rir iismi 

47. That highest Bliss is located in one’s own 
Self. It is quiescent, coexistent with liberation, 
beyond description, and birthless. And since It is 
identical with the unborn knowable (Brahman), 
they call It the Omniscient (Brahman). 

The above-mentioned Bliss, which is the highest 
Reality, and which consists in the realisation of the 
Truth that is the Self, is svastham, located in one’s 
own Self; santcm , quiescent, characterised by the 
absence of all evil; smirvancm , coexistent with cessa¬ 
tion, i.e. liberation; and it is akathyam ,, indescribable, 
as it relates to an absolutely unique entity; it is 
uttamm sukham , the highest happiness, it being un¬ 
surpassable and open to the vision of the Yogis alone. 
It is ajam, unborn, unlike objective happiness. And 
since this happiness, in its true nature of omniscience, 
is identical ajena ,, with the unborn; jneyena , with the 
thing to be known; therefore the knowers of Brahman 
paricaksate, call it; sarvajnam , the omniscient one, 
Brahman Itself. 

All such ideas—e.g. the control of the mind and 
so on, creation resembling the evolution of forms from 
earth and gold, and meditation—have been spoken of 



III. 48] May,dukya Karika 323 

as means leading to the realisation of the supreme 
Reality as It is in Itself; but these have not been spoken 
of as supremely true in themselves. The absolutely 
highest Truth, however, is: 

^ sfk: l 

2T5T f%f^5T STPRt H&SlI 

48. No individual being, whichsoever, takes 
birth. It has no source (of birth). This (Brahman) 
is that highest Truth where nothing whatsoever 
takes birth. 

Na jlvah kah cit, no individual being whichsoever, 
that is a doer or an enjoyer; jayate , is bom; by any 
means whatsoever. Hence for the Self that is natur¬ 
ally unborn and non-dual, na vidyate , there does not 
exist; any sambhavah, source, cause (for undergoing 
birth). Since there does not exist for It any cause, 
therefore no individual being, whichsoever, undergoes 
birth. This is the meaning. As compared with the 
truths mentioned earlier as the means, etat, this one; is 
uttamcm satyartn , the highest Truth; yatra, where, in 
which Brahman, that is Truth by nature; na kincit 
jayate , nothing whatsoever, not even a jot or tittle, is 
born. 



CHAPTER IV 


ALATA^ANTIPRAKARANA (ON QUENCHING 
THE FIRE-BRAND) 

Non-duality was advanced as a premiss in course 
of determining the meaning of Om\ it was proved to 
be true on the basis of the fact that the differences 
found in things external are unreal; it was again 
directly determined with the help of scriptures and 
reason in the chapter on non-duality; and that non¬ 
duality was summed up in the concluding remark, 
“This is that highest truth” ( Karika , III. 48). The 
realists and the nihilists are opposed to that unitive 
outlook that is the import of the scriptures. And 
it has been hinted that their philosophy is false, since 
their outlook is affected by such vitiating factors as 
attachment and aversion arising from mutual oppo¬ 
sition. And the philosophy of non-duality is extol¬ 
led inasmuch as it is not subject to such mental per¬ 
version. Now begins the chapter on quenching the 
fire-brand, in order to show in detail how those 
are partial philosophies owing to their mutual recrim¬ 
ination, and then, after rejecting them, to sum up 
by proving the truth of the philosophy of non-dual¬ 
ity with the help of the method of difference (con¬ 
sisting in their rejection 1 ). Now while on this 

1 Instances of the application of the methods of agreement 
and difference are: “Whatever is a product is impermanent”, 
and “Whatever is not impermanent is not a product”. When 
both the methods can be applied to a case, all doubts about 



IV. 1] Mandukya Karika 325 

subject, this first verse is meant as a salutation to 
the promulgator of the school of non-duality by 
identifying him with non-duality itself. For it is 
desirable to worship one’s teacher at the commence¬ 
ment of a scripture so that the result aimed at may 
be achieved. 

w^ifSnH ypsa 1IRII 

1. I bow down to the One who is the chief 
among all persons, who has known fully the souls 
resembling (infinite) sky, through his knowledge 
that is comparable to space and is non-different 
from the object of knowledge. 

Akdsakalpa is that which is slightly different from 
space, that is to say, resembling space. So jnanena 
dkasakalpem means by a knowledge that is com¬ 
parable to (infinite) space. What purpose is served by 
it? (He knows) dhannan , the souls. Souls of what 
kind? The souls, that are gagam-uparnan, comparable 
to the sky. There is another qualification of that very 
knowledge: The knowledge that is jneyabhinm , non- 
different from the objects of knowledge, viz the souls 
—just as heat is from fire, or light is from the sun. 
He who scmbuddhah , has completely realised; dhar - 
man gaganopamdn, the entities that are comparable to 

the truth of the general proposition is set at rest. In the present 
case, non-duality, presented by scripture and proved to be a 
possibility by logic, is confirmed by showing the hollowness 
of others. 
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the sky; jneyabhinnena jndnena , through the knowl¬ 
edge that is non-difFerent from the object of knowl¬ 
edge—that is comparable to space and is non-different 
from the Self that is to be Imown. He indeed is the 
Lord called Narayana. Tam vande, Him I salute; 
dvipadam varam, the best among the bipeds, that is 
to say, the supreme Person among all persons, that are 
suggested by the word “biped”. Under the garb of 
this salutation to the teacher, it’is suggested that the 
purpose of this chapter is to establish, through a refu¬ 
tation of the opposite views, the philosophy of the 
supreme Reality that is devoid of the distinctions of 
knowledge, knowable, and knower. 

Now for extolling the Yoga taught in the philos¬ 
ophy of non-dualism comes a salutation to it: 

I ^rrr %r: I 

2. I bow down to that Yoga that is well known 
as free from relationships, joyful to all beings, 
beneficial, free from dispute, non-contradictory, 
and set forth in the scriptures. 


Aspar§a-yogah is that Yoga, which has no sparsa , 
touch, relationship, with anything at any time; it is of 
the very nature of Brahman. To the knowers of 
Brahman it is vai nama, indeed so named; that is to 
say, it is well known as the Yoga, free from all rela¬ 
tionships. And it becomes sarva-sattva-sukhah , a bliss 
to all beings. Some Yoga, as for instance austerity, 
may itself be sorrowful, though it is distinguished as 
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a means leading to extreme happiness. But this one is 
not of that sort. What then? It is joyful to all beings. 
Similarly, in this world, a particular kind of enjoy¬ 
ment of objects may be joyful but not beneficial. But 
this one is joyful as well as hitah beneficial, since its 
nature is ever unchanging. Moreover, it is ccvivddah: 
that in which there is no dispute by embracing two 
sides, for and against, is avivadah, free from dispute. 
Why? Because it is, in addition, aviruddhah , non¬ 
contradictory. The Yoga of this kind that has been 
detitahj instructed, by the scriptures; tarn, to that; 
aham namdmi , I make my salutation, I bow down. 

How the dualists contradict each other is being 
stated: 

ft I 

sfkT f^r^rr: 11311 

3. For some disputants indeed postulate the birth 
of a (pre-) existing thing. Other wise ones, while 
disputing among themselves, postulate the birth of 
what does not pre-exist. 

Kecit eva vadirnh, some disputants, viz the sam- 
khyas; icchmti , postulate; jatim, the birth; bhutasya, 
of an existing thing; but not so do all the dualists, for 
there are apare , others, viz the Vaisesikas and the 
Naiyayikas; who are dhirah , wise, that is to say, 
proud of their wisdom; and who while vivadcmtah , 
talking contrariwise; postulate the birth abhutasya , of 
a non-existing thing. The idea is that they want to 
conquer each other through disputation. 



328 


Eight Upanisads [IV. 4 

Now is being shown, what is virtually asserted by 
them as they refute each other’s point of view by 
talking contrariwise: 

?T 'sfl'Mtl I 

f^r^rts g ^n trarrerria wwfer imi 

4. A thing that already exists does not pass into 
birth; and a thing that does not pre-exist cannot 
pass into birth. These people, while disputing thus, 
are really non-dualists, and they thus reveal the 
absence of birth. 

“Kim cit, anything; that is bhiitam, pre-existing; 
jut jayate, does not pass into birth, just because it 
exists, as it is in the case of the Self”—while speaking 
thus, the holder of the view that the effect does not 
exist before its birth, 1 refutes the view of the Samkhya 
who says that the effect, pre-existing in the cause, 2 
takes birth. Similarly, the Samkhya, too, while speak¬ 
ing thus, “ Abhutam, the non-existing; na eva jayate , 
can never be born, because of the very fact that it does 
not exist”—refutes the birth of a non-existing thing 
as held by those who believe in the non-existence of 
the effect before production. While vivadantah, talking 
contrariwise; these advayah , 3 non-dualists—for these 
really walk into the camp of the non-dualists by 
refuting each other’s view about the birth of the pre- 

1 The Naiyayika who would virtually subscribe to the view 
that something comes out of nothing. 

2 The effect remaining involved in the cause. 

® Another reading is 6 £ dvayah , dualists”. 
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existing or the non-pre-existing; khydpayanti , reveal, 
by implication; the ajatim, absence of birth itself. 

^ r wsrift wgfffarofc t 

JT a: f^t^Rr WkW 

5. We approve the birthlessness that is revealed 
by them; we do not quarrel with them. (O dis¬ 
ciples), understand this (philosophy) that is free 
from dispute. 

By saying “Let this’ be so”, we simply anumoda- 
mahe, approve; the ajatim , birthlessness; taih khyapya- 
Tmnam , revealed by them, thus; we na vivadamah, do 
not quarrel; taih sardham, with them; by taking any 
side for or against, as they do in regard to each other. 
This is the idea. Therefore, O disciples, nibodhata ., 
understand; that philosophy of the highest Reality 
that is avivddam , beyond dispute, and is approved by 
us. 

TOT ^tlfdfa^Pd 3TT%T: I 

srarRft ^ \\{\\ 

6. The talkers verily vouch for the birth of an 
unborn positive entity. But how can a positive 
entity that is unborn and immortal undergo 
mortality? 

Vadinah, the disputants—all of them, whether hold¬ 
ing the view of the prior existence or non-existence 
of the effect. This verse was commented on earlier 
( Karika, III. 20). 
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* ^ 5rar I 

stfR^sqrmsft ?! INI 

7. The immortal cannot become mortal. Simi¬ 
larly, the mortal cannot become immortal. The 
mutation of one’s nature will take place in no way 
whatsoever. 

fqsis: Hell 

8. How can the immortal entity continue to be 
changeless from the standpoint of one, according 
to whom, a positive immortal entity can naturally 
pass into birth, it being a product (according to 
him). 

The verses already explained earlier ( Kartka , III. 
21-22) are quoted here in order to show the confirma¬ 
tion of birthlessness that is revealed through the 
mutual dispute of other schools of thought. 

Inasmuch as one’s nature, even in the ordinary 
sense of the term, does not change, (far less can the 
supreme nature change itself). It is being shown what 
that nature is: 

*rfsrT arprr ^ ^rr l 

snfa: ^ us.ii 

9. By the word nature is to be understood that 
which is permanently acquired, or is intrinsic, 
instinctive, non-produced, or unchanging in its 
character. 
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Samsiddhih means complete attainment, and any¬ 
thing resulting from that is samsiddhiki , as is the 
nature of the successful Yogis who are endowed with 
such occult powers as becoming at will subtle like 
atom and so on. In the case of the Yogis, that nature 
does not change either in the past or the future; it 
remains as it is. So also svdbhdvikl , intrinsic, that which 
follows from the very nature of things, as for instance, 
such characteristics as heat or light in the case of fire 
etc. That nature also does not change according to 
place or time. Similarly, sahajd , instinctive, born with 
oneself, as for instance, such activities as flying in the 
sky in the case of birds. Any other behaviour, too, is 
natural, yd akrtd , that is not produced, by anything 
else, as for instance the tendency of water to flow 
down. And anything else, yd na jahati svccbhdvcm, 
that does not change its character; sd, all that; vijneya , 
is to be known, in this world; as prakrtih , nature. The 
idea sought to be conveyed is this: when the nature 
of empirical things, that are falsely imagined, does 
not change itself, what need can there be to point 
out that the natural immortality of the intrinsically 
birthless ultimate realities, is not subject to mutation? 

What constitutes that nature, whose change is 
assumed by the disputants? And what is the defect 
in such an assumption? The answer is this: 

g sq ' gforar \\\o\\ 

10. All souls are intrinsically free from old age 
and death. But by imagining senility and death, and 
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being engrossed in that thought, they deviate from 
their nature. 

Jam-marana-nirmuktah, free from all physical 
changes, starting with jam, old age, and (ending with) 
marana, death. Who are they? Sarve dharmah , all 
entities, i.e. all the souls. Svabhavatafy, by nature. 
Although the souls are intrinsically so, yet icchantah, 
thinking, as though thinking, imagining; jardmaranam , 
old age and death, for the Self, like the imagining of 
a snake on a rope; they cyavante, fall, that is to say, 
deviate, from their own nature; tanmantsaya , because 
of that thought—thought of senility and death, that 
is to say, because of the defect of being engrossed in 
that kind of thought. 

The Vaisesika points out how the Samkhyas, hold¬ 
ing the view of the pre-existence of the effect in the 
cause, talk illogically: 

I Wf tot gpr 5TTCRI l 
vflwxrf spnrsi f*rer fed w n^ii 

11. The cause must undergo birth according to 
one who holds that the cause itself is the effect. 
How can a thing be birthless that takes birth, and 
how can it be eternal when it can be subject to 
(partial) disintegration? 

The disputant, yctsya, according to whom; kdrcmam, 
the cause itself, (existing) in the form of materials like 
earth; is the karyam, the effect, that is to say, evolves 
into the effect; tasya, from his point of view; karanam, 
the cause, e.g. Pradhana or (Primordial Nature), 
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though itself unborn; jayate , undergoes birth, as the 
effects like Mahat and the rest. This is the idea. If 
Pradhana is jaytmanam, bom, as Mahat and the rest; 
katham , how, is it said by them; to be ajam, birthless? 
For it is a contradiction in terms to say that a thing 
is unborn and yet has birth. Moreover, they say that 
Pradhana is eternal, at the same time that it is bhinnam, 
split up (transformed), partially. For a composite 
thing, a jar for instance, that is subject to partial 
disintegration, is not seen to be eternal in this world. 
This is the idea. The meaning sought to be imparted 
is that it involves a contradiction on their part to say 
that a thing may be broken up partially and yet be 
birthless and eternal. 

For elucidating the same idea it is said: 

STFWHTfg I ^ W{\\\ 

12. If (according to you) the effect be non- 
different from the cause, then on that account the 
effect, too, is birthless. And if that be so, how 
can your cause be still eternal, it being non-different 
from its effect which is subject to birth? 

Yadi, if; it is your intention to hold that there is 
anmyatvam, non-difference, of the effect; karctmt, 
from the cause, that is birthless; then from that it 
follows that karycmi ajam , the effect is birthless. This 
is a fresh contradiction in your view that a thing 
is a product and yet birthless. Besides, there is this 
additional contradiction. If the effect and the cause 
are non-different, katham , how; can te, your; karanam. 
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cause; that is non-different karyat jayamanat, from the 
effect that is subject to birth; be yet dhruvtm, eternal? 
For one half of a hen cannot be cooked,-while, the 
other half is reserved for laying eggs. 

Moreover, 

®F5nt 5TT% 11 

STTcTTg yrWTRW ?T II 

13. That disputant has certainly no supporting 
illustration who holds that the effect is produced 
out of an unborn cause. If the produced effect is 
held to be born out of another born thing, that, 
too, leads to no solution. 

That disputant, yasya , according to whom; the 
effect jay ate, is produced; ajat, from an unborn thing; 
tasya, for him; na asti vai drstantah, there is abso¬ 
lutely no illustration (in support). The idea is that, 
in the absence of any supporting illustration, it stands 
proved by implication that nothing is bom of the un¬ 
born. On the other hand, if it is held jayamanasya, 
with regard to the produced effect; that it comes jdtat, 
from a born thing; then since the latter must come 
out of another bom thing and the last one, again, from 
another born thing, na vyavasthd prasajyate , there will 
be no solution at all; or in other words it will lead to 
an infinite regress. 

By the Vedic text, “But when to the knower of 
Brahman everything has become the Self (then what 
should one know and through what?”) (Bj*. II. iv. 14), 
it has been said that from the highest standpoint there 
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is no duality. Taking its stand on this, the (next) 
verse says: 


'k&q ^'riR: m n^vii 


14. How can beginninglessness be declared for 
cause and effect by those (disputants) according 
to whom the effect is the origin of the cause and 
the cause is the origin of the effect? 


The disputants, yesam, according to whom; the 
phctlam , effect, the aggregate of body and senses; is the 
adih, source; hetoh , of the cause, of merit etc.; and 
similarly, the hetuh, cause, merit etc.; is the adih, source; 
pbalasya , of the effect, of the aggregate of body and 
senses;—thus while positing a beginning for the cause 
and the effect by the very assertion that these are 
mutually the sources and products of each other; 1 — 
katherm taih upavarnyate , how can it be asserted by 
these very people; that the cause and effect are begin¬ 
ningless? In other words, this is self-contradictory, for 
the Self that is eternal and unchanging can neither 
become the cause nor the effect. 

How do they make a contradictory assertion? That 
is being shown: 

<ptt ST?* gsrwff faffor u^ii 

15. Just as a father may be born of a son, so 
also may birth be a possibility according to those 

1 Merit and demerit result from embodiment; and embodi¬ 
ment results from merit and demerit. 
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(disputants) who admit that the effect is the source 
of the cause and the cause is the source of the 
effect. 

Those who assert that the cause originates from 
the effect, which is itself produced by the cause, get 
involved in a contradiction that is on a par with that 
implied in pituh jamna putrid, the birth of father from 
a son. 

If it be contended that the contradiction, pointed 
out above, cannot be reasonably advanced, we say, ' 

5WWTT l 

16. If there be a possibility of cause and effect, 
you should have to find out a sequence. For should 
they originate together, there can be no causal 
relation as between the two horns of a cow. 


Sambhave , if there be a possibility; hetu-phalayoh , 
of cause and effect; then tvaya, by you; esitavyah , has 
to be found out; a kramah , sequence, with regard to 
origination—viz that the cause precedes and the effect 
succeeds. This is necessary for this further reason: 
yasmat, since; yugapat sambhave , should there be a 
simultaneous origin, of the cause and effect; there will 
be asambandhah , want of relationship, through causal¬ 
ity, as in the case of the two horns of a cow growing 
together on the right and the left. 

How are they unrelated? That is being stated: 


snife \\\*\\ 
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17. If your cause has to come out of an effect, 
it can have no right to recognition. How will a 
cause, that is not established as such, produce a 
result? 

Utpadycmanah son, if it has to originate; phalat , 
from an effect, that is still to be bom, that is itself yet 
without any existence;—having been bom from an 
effect that is non-existent like the horn of a hare; 
hetuh, the cause; na prasidhyati , has no right to recog¬ 
nition; does not have any birth. Katham. , how; your 
hetuh , cause; that is yet to be endued with substance, 
and aprasiddhah , is not established as such, like the 
horn of a hare; utpadayisyati phalam, will produce a 
result? For it is not seen anywhere that two things 
that depend for existence on each other, and are 
analogous to the horns of a hare, are connected 
causally or in any other way. This is the idea. 

18. If the subsistence of the cause is dependent 
on the effect, and the subsistence of the effect is 
dependent on the cause, then which of the two has 
existence earlier, with relation to which the other 
may emerge? 

If, even after the dismissal of any causal relation 
between, the (so-called) cause and the (so-called) 
effect by pointing out the defect that they cannot be 
inter-related, it is contended by you that the cause 
and the effect subsist by mutual interdependence, then 
tell me which one among the cause and the effect 
22 
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pre-exists, depending on which the succeeding one 
may emerge into being. This is the idea. 

i m ft mm qf^Hqcn ii^ii 

19. Your inability to answer this will amount to 
your ignorance, or there will be a falsification of 
the sequence (asserted by you). Thus indeed is 
highlighted in every way the absence of birth by 
the learned ones. 

If you think that you have no answer, then this 
asaktih , inability, of yours; will amount to the fallacy 
of aparijmnam , want of knowledge of reality, i.e. 
ignorance; atha vd, or there will be; krcmukopah — 
kopa , reversal, falsification, of the krctma , sequence, 
spoken of by you, consisting in mutual succession in 
the sense that the effect derives its subsistence from 
the cause, and the cause derives its subsistence from 
the effect. This is the meaning. Evam , thus, from the 
fact that any causal relation between the cause and 
the effect cannot be substantiated; ajatih , the absence 
of birth, the non-emergence of everything; paridipita, 
has been highlighted; buddhaih , by the learned people, 
the disputants who speak of the defects of each other’s 
point of view. 

Objection: We spoke of the causal relation existing 
between the cause and the effect, whereas you resorted 
to 1 a mere quibble that it is like the birth of a son from 
a father, that there is no such connection between the 
two like the two horns of a cow, and so on. Not that 
we asserted the production of an effect from a cause 
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that did not exist or the derivation of a cause from a 
non-existing effect. What did we say then? It was 
admitted by us that causality is the kind of relation 
existing between the seed and the sprout. 

With regard to this the answer is: 

SST^r: *TTT WPZ&RTt W* I 
5T srparw \Ro\\ 

20. What is known as the illustration of the seed 
and the sprout is ever on an equal footing with the 
(unproved) major term. For an illustration that is 
as unproved as the major term is not applied for 
establishing the relation of the major term with the 
minor term. 

(This is but begging the question, because the sup¬ 
porting) drstantah , illustration; that is btjankurakhyah , 
known as that of the seed and the sprout; is sadhyasa- 
mah , on an equal footing with my major term (that 
has still to be proved). This is the idea. 

Objection: Is it not a matter of experience that the 
causal relation between the seed and the sprout is 
without a beginning? 

Answer: Not so, for it is admitted that the earlier 
ones have their beginning like the succeeding ones. 
Just as a new sprout bom now out of a separate seed 
has a beginning and another seed bom out of a 
separate sprout has also a beginning by the very fact 
of succession in birth, similarly the antecedent sprouts 
as well as the antecedent seeds must have a beginning. 
And thus since each one of the whole chain of seeds 



340 Eight Upanisads [IV. 20 

and sprouts has a beginning, it is illogical to assert eter- 
nality for any one of them. So also is the case with 
regard to causes and effects. If now it is argued that 
the chain of causes and effects is without a beginning, 
we say, no; for any unity of such a series cannot be 
upheld. For apart from the causes and effects, even 
those who talk of the beginninglessness of such a series 
do not certainly vouch for a unitary entity called 
either a chain of seeds and sprouts or a procession of 
causes and effects. Therefore it has been well said, 
“How can beginninglessness be declared by them for 
cause and effect?” ( Karikfi , IV. 14). Thus since your 
view involves an illogicality from a fresh point of 
view, we are not really avoiding the point at issue. 
This is the idea. Moreover, hetuh , an illustration; that 
is sadhyasamah, as unproved as the major term; is not 
applied by those who are adepts in the use of the valid 
means of proof (i.e. inference); sadhyasiddhau, in the 
matter of establishing a relation between the major 
term and the minor term (in a syllogism). This is the 
meaning. The “illustration” is to be understood here 
by the term hetuh (lit. middle term), for an illustra¬ 
tion substantiates the ground of inference, and the 
illustration is under discussion and not the middle term. 

It is being shown how birthlessness is highlighted 
by the wise: 

qf^q^ 1 

srrwFnfg I srnftT^ * qgfo ir^ii 

21. The ignorance of the precedence and succes¬ 
sion is a pointer to beginninglessness itself. For if it 
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be a fact that a thing takes birth, why is not its 
cause apprehended? 

And the fact that there is purvaparaparijmimn, 
ignorance of the precedence and succession, of the 
cause and the effect; is paridipakam, a pointer; ajdteh , 
to* birthlessness. If an entity takes birth, katham , why; 
its purvctm, antecedent cause; na grhyate , is not 
grasped? By one who perceives a thing undergoing 
birth must also be perceived, as a matter of necessity, 
the originator of that thing; for the begetter and the 
begotten are inevitably inter-related. Therefore that is 
a pointer to birthlessness. 

srr srrsfir I 

sr IRRII 

22. A thing, whatsoever it may be, is born 
neither of itself, nor of something else, (nor of 
both together). Nothing whatsoever is born that 
(already) exists, does not exist, or both exists and 
does not exist. 

For this further reason nothing whatsoever takes 
birth, since a thing that (supposedly) undergoes birth, 
na jayate , is not bom; svatah, of itself; paratah , of 
another; va, or, of both. Nothing takes birth that is 
sat, existing; as at, non-existing; or sat-asat, existing and 
non-existing. There is no possibility of birth for it in 
any way. To illustrate: As a jar does not come out of 
that very jar, so nothing, that has not itself come into 
existence, can be bom svatah , out of its own form by 
itself. Nor does it take birth paratah , from another, as 
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something different from that another, just as a cloth 
is not bom of a pot or a cloth from another cloth. 
Si milar ly a thing is not born both out of itself and 
another, just as a jar or a cloth is not bom out of a 
jar and a cloth, for this involves a contradiction. 

Objection: Is not a jar produced from earth and 
a son bom of a father? 

Answer: True, the ignorant have such notions and 
use such words as “It exists”, “It takes birth.” Those 
very words and notions are examined by the discri¬ 
minating people as to whether they are true or false, 
inasmuch as things called a jar, a son, and so on, which 
are contents of words and notions, are found on exa¬ 
mination to be reduced to mere words, as is declared in 
the Vedic text, “(All modifications are but names) 
dependent on speech” (Ch. VI. i. 4). If a thing already 
exists, then just because it exists, it does not pass into 
birth like earth or a father. If a thing does not exist, 
then by the very fact of non-existence it does not 
undergo birth like the horn of a hare etc. If it is both 
existent and non-existent, then also it does not take 
birth, as it is impossible to have a thing that is self¬ 
contradictory. Hence it is established that nothing 
whatsoever is bom. As for those (Buddhists) who 
assert that a product is nothing more than the mere 
act of birth, and by whom it is held accordingly that 
actions, accessories, and results are but the same 
identical entity and that things are momentary, they 
are far out of the reaches of reasonableness, because 
(according to this theory) a thing cannot be appre¬ 
hended as “This is so”, since it ceases to exist for a 
second moment immediately after being perceived. 



IV. 23] Mandukya Karika 343 

and because memory of a thing perceived earlier 
becomes impossible. 1 

Besides, by asserting that the cause and the effect 
are without beginning, you admit perforce that the 
cause and effect are without birth. If you ask, “What 
do you mean?” the answer is: 

srrf^r fozik srrf^r iw il^n 

23. A cause is not born of a beginningless effect; 
nor does an effect naturally come out (of a begin¬ 
ningless cause). (Cause and effect are thus birth¬ 
less): for a thing that has no cause, has certainly 
no birth. 

Amdeh , from the beginningless, effect; hetuh 71 a 
jay ate, the cause is not bom. For you do not certainly 
mean that from a beginningless effect, that is not bom, 
the cause derives its birth. Nor do you mean that the 
pbalam , effect; also gets its birth svabhdvatah, natu¬ 
rally, without any reason; anadeh , from an unborn 
cause that is beginningless. Accordingly, you virtually 
admit the birthlessness of cause and effect by asserting 
that they have no beginning. Hi , for; yasyct , anything 
for which; adih , a cause; na vidyate , does not exist, 
in this world; tasya , for that thing; na vidyate , can¬ 
not exist; adih , the birth, mentioned earlier; for birth 
is admitted for a thing that has a cause and not for a 
causeless one. 

1 There is no possibility for either recognition or memory 
unless the idea of identity lasts for some moments. 
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An objection is being raised again in order to 
emphasise what has already been said: 


5HT5T: 





STcTT l Rtf i I 


24. (We have to admit) that knowledge has its 
objects, since a contrary supposition leads to an 
annihilation of duality. And the existence of objects, 
as supported by the opposite systems of thought, 
is also admitted from the fact of the experience of 
pain. 


Prajnapti means knowledge, perception of sound 
etc. That knowledge is possessed of a nrmittct , cause, 
i.e. object. So smimittatvam means the fact that it has 
an object—it has objective reference apart from its 
own subjective existence. This is what we admit. Per¬ 
ception of sound and the rest cannot be contentless, 
for it is related to objects. Anyatha, otherwise (in the 
absence of objects); there would result a void, dvaya - 
na'scttah, as a consequence of the annihilation of duality, 
consisting in a variety of experience of sound, touch, 
blueness, yellowness, redness, etc. This is the meaning. 
Nor can it be said that duality, consisting in a variety 
of experiences, does not exist, for this is a matter of 
' direct perception. Accordingly, from the fact that 
duality is perceived, paratantrdstitd , existence as held 
by the scriptures of other schools, that is to say, 
existence of external objects, apart from their knowl¬ 
edge, as held by the books of opposite schools; mata, 
is admitted. For the nature of knowledge being essen- 
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tially that of mere illumination, it cannot have any 
variety amounting to a mere natural diversification 
within itself unless there is that variety in the corre¬ 
sponding objects, e.g. blueness, yellowness, etc., just as 
a, crystal can have no variety unless it comes into 
relation with such limiting adjuncts as blueness etc. 
This is the idea. The external objects, as held by the 
opposite systems, have existence because of the further 
reason of scmklesa (lit. suffering, which is the same 
as scsmklesana , causing of suffering; so it means) pain. 
Pain arising from a burn etc. is a matter of experience. 
If, apart from knowledge, there were nothing exter¬ 
nally present to cause a bum for instance, pain would 
not have been experienced. But, as a matter of fact, it 
is experienced. Therefore, from this fact, it is admitted 
that there is an external object. For there can be no 
pain in knowledge as such, since this is not the case 
elsewhere. 1 

As to this the reply (of the subjectivist) is: 

5THtT: I 

fdfafMl fa faxKd ft H d I ft2(11 

25 . In accord with the perception of its cause, 
knowledge is supposed to be based on external 
objects. But from the standpoint of reality, it is held 
that the external cause is no cause. 

It is true that yuktidarsamt, in compliance with 
the perception of its cause, as for instance, the experi- 

1 e.g. where the body is not in actual contact with fire. 
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ence of duality and pain; isyate, it is posited, by you; 
that sanimittatmm prajmpteh , there is an external 
object for knowledge. Now hold fast to your position 
that external objects are the basis of experience, since 
it is seen to have a cause. 

Opponent: Tell me what follows from that. 

The answer is: By us isyate , it is held; that 
mmittasya anmittatvam, the cause—a jar or anything 
else that is assumed to be the basis of experience—is no 
cause at all; it is not the basis, the cause, of variety. 

Objection: Why? 

Answer: Bhutadarsmat, from the standpoint of 
reality, that is to say, of the ultimate Reality. For 
unlike the existence of a buffalo independently of a 
horse, a jar does not exist apart from clay after being 
recognised as clay that it really is, nor does a cloth 
exist apart from the yams, nor the yarns apart from 
the fibres. Thus if the reality is pursued successively 
till words and notions cease, we do not perceive any 
external occasion'for knowledge. This is the meaning. 

Or the phrase may be abhutadarsanat (and not 
bhutadarsanat ) in which case the meaning is: Abhu- 
tadarhndt , on account of finding the external object 
to be unreal; animittatvam isyate , it is not admitted to 
be the cause (of knowledge), just as a snake seen on a 
rope is not. Besides, the cause is not a cause, since it 
is the content of an erroneous perception; and as such, 
it ceases to be so when the error is removed. For to 
the people in deep sleep, divine absorption ( scmtadhi ), 
or liberation, where there is no erroneous perception, 
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there can. be no knowledge of any external object, 
except (the consciousness of) the Self. Nor is a thing 
perceived by a madman perceived to be such by 
others who are in their senses. Hereby is demolished 
the arguments based on perception of duality and 
experience of pain. 

farr * wgg r gra Jrrofara a«hr ^ I 

spjeft % JTTSlfawWd': U^ll 

26. Consciousness has no contact with objects; 
so also it has certainly no contact with appearances 
of objects. For according to the reasons adduced, 
an object has no existence, and an illusory object is 
not separate from the awareness. 1 

As there is no external object, therefore the cittam, 
consciousness; net sprsati, does not come in contact 
with; artham, object, anything acting externally as a 
support; nor does it come in contact with arthdbhasem, 
any appearance of object, for it is as much a form- of 
consciousness as a dream; hi, for; yatah, in accordance 
with the above reasoning, arthahs, an object; is abhutah, 
non-existent, even in the waking state, just as a dream 
object is. Na, nor is; arthdbhasah, an illusory object; 

1 We are dealing here with the Buddhist view. A.G. explains 
citta as sphurai}a, self-emanation, shining. The act of knowing 
implies an object to be known; but consciousness, thought of 
as shining like the sun, needs no object. Besides, the sun and 
its shining are the same, though in common parlance a distinc¬ 
tion is made between them. 
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prthak, different, from the consciousness; it is con¬ 
sciousness alone that appears as objects like the jar 
etc. as it does in a dream. 

Objection: In that case, the appearance of con¬ 
sciousness, in the form of a jar for instance even when 
there is no jar etc., must be a false perception. And if 
this be the conclusion, you should point out the 
(corresponding) right knowledge somewhere (to 
make this error possible). 

With regard to this, the answer (of the subjectivist) 
is: 


ftforT SFfT f%rf % I 

srffffrrrft ftwfcr: \PM\ 

27. Consciousness does not ever come in contact 
with external objects in all the three states. There 
being no external objects how can there be any 
baseless false apprehension of it? 

Cittern, consciousness; na sada samsprsati, does not 
ever touch; any nirmttam , cause, external object; trim 
adhvasu, in all the three states (of past, present, and 
future). Should it come in contact with any object 
at any time, that will be the non-erroneous absolute 
reality, and in relation to that true perception, the 
illusive perception of a jar, where there is no jar, will 
be a false perception. But there is no contact of con¬ 
sciousness with any object at any time. Therefore 
katham, how; bhavisyati , will there be; tasya, for that 
consciousness; viparydseth animittah , any false appre¬ 
hension that has no object to support it? The idea 
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implied is that there is no such thing as false knowledge 
at all. Rather it is the nature of consciousness that even 
in the absence of jar etc. it appears like those things. 1 

The text starting with, “In compliance with the 
perception of its cause, knowledge” (IV. 25) and 
ending with the previous verse, which represents the 
view of the subjective idealists among the Buddhists, 
is approved by the teacher (Gaudapada) in so far as it 
refutes the view of those who believe in external 
objects. Now he makes use of that very argument (of 
the idealists) as a ground of inference for demolishing 
their own points of view: 

wrrsr srrat f%rr ^ sn# 1 
to wrfo ^ *1# ^ I wtfk £ men 

28. Hence consciousness has no birth, and things 
perceived by it do not pass into birth. Those who 
perceive the birth of that consciousness, may as 
well see footmarks in space itself. 

Since from the standpoint of reality, we also 
approve the view of the subjective idealists that con¬ 
sciousness appears as a jar even though there is no 
such jar etc., therefore it also stands to reason that 

1 Those who, in a case of illusion, hold the theory of 
anyatbakhyati, appearance of a real thing in a wrong way, 
believe that an illusion pre-supposes a true perception some¬ 
where. But the subjectivists say that an error does not imply 
an earlier true knowledge; for an illusion and the objects in 
an illusion are all appearances of consciousness. 
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consciousness appears to be bom even though, there 
is no such thing as birth. And therefore the cittern, 
consciousness; m jayate, does not pass into birth; just 
as much as citta-drsy am net jayate, the things perceived 
by consciousness have no birth. Therefore ye, those, 
the idealists, who; pasyanti, perceive; the jatim, birth; 
tasya, of that consciousness, along with its momentari¬ 
ness, sorrowfulness, voidness, non-selfhood, etc._ 

thereby presuming to perceive through that very con¬ 
sciousness the nature of consciousness that defies all 
perception— te, they, those idealists; pasyanti, see; 
padam, the footprint, of birds etc.; khe vai, in space 
itself. That is to say, they are bolder even than the 
other dualists. As for the nihilists, who, while perceiv¬ 
ing the non-existence of everything, assert thereby the 
voidness of their own philosophy, they are even bolder 
than the idealist, 1 inasmuch as they want to have the 
sky itself in their grasp. 

Through the above reasons it is established that 
Brahman is one and has no birth. Now the present 
verse is meant for summing up, in the form of a result 
(of the discussion), what was presented in the begin¬ 
ning as a proposition: 

3T5TT# Wipif: sntferera: I 
siWRjRwmwt ff irs.ii 

1 It is through perception that the all-round voidness is 
proved. But how will perception itself be annulled? Not 
that perception can annihilate itself, for the simple reason 
that perception and its negation cannot coexist. Besides, if 
you talk of absolute nihilism, you affirm the non-existence of 
your own view as well. 
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29. It is the birthless that (according to the 
disputants) takes birth. Since birthlessness is its 
very nature, therefore the transmutation of (this) 
nature can take place in no way whatsoever. 

It is imagined by the disputants that the unborn 
consciousness, which is nothing but Brahman, takes 
birth; therefore it is the ajatam, unborn; that jay ate, 
takes birth. Yasmat , since, ajatih, birthlessness; is its 
very prakrtijp, nature; tat ah, therefore; anyathabhavah , 
transmutation, birth; prakrteh, of that nature, which is 
essentially unborn; na katham cit bhavisyati, will not 
take place in any way. 

Here is another loophole discovered in the view 
of those who hold that the soul has the worldly state 
(i.e. bondage) and liberation in any real sense: 

aw ^ m iw * i 

SRTtRTr 113*11 

30. Moreover, if the world be beginningless, its 
termination will not be achieved. And there will 
be no etemality for liberation that has a beginning. 

Samsarasya anadeh, of the world (i.e. bondage) 
that has no beginning, no definite non-existence in the 
past; antavattvam, termination; na setsyati, will not be 
achieved, with the help of reasoning; for, in common 
experience, nothing is seen to have an end that has no 
beginning. 

Objection: It is seen that the continuity of the 
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serial relation between the seed and the sprout breaks 
(though it has no beginning). 

Answer: Not so, for this was refuted by pointing 
out that a series does not constitute a single substance 
(Kdrika, IV. 20). 

Similarly, m bhavisyati, there will be no; anmtuta , 
everlastingness; even moksasya, of liberation, that has 
a beginning, that originates at the time of the acquisi¬ 
tion of illumination; for such is not the case with 
jars etc. 

Objection: Since like non-existence brought about 
by the destruction of a jar etc., liberation, too, is not 
a substance, therefore our point of view is free from 
defect. 1 

Answer: On that assumption 2 your proposition that 
liberation has existence from the standpoint of ultimate 
Reality will fall through. Besides, it will have no 
beginning just because it will be non-existent like the 
horn of a hare. 

^ q'&n^sfq' rrasn I 
fWr: *r^TT: swtsfiRWT 3 %IT: 11^11 

31. That which does not exist in the beginning 
and the end is equally so in the middle. Though 
they are similar to the unreal, yet they are seen as 
though real. 

1 Non-existence brought about by destruction has a beginning 
but no end; and non-existence is not a substance just as much 
as liberation is not. 

2 If liberation is non-existent. 




32. Their utility is contradicted in dream. There¬ 
fore from the fact of their having a beginning and 
an end, they are rightly held to be unreal. 


These two verses, that were explained in the 
chapter ‘On Unreality’ ( Karika , II. 6-7), are quoted 
here in connection with the non-existence of bondage 
and liberation. 


^ 1 
I Tift W- WW 

33. All entities are unreal in dream, since they 
are seen within the body. How can there be the 
vision of creatures within this narrow space here? 1 

The topic raised in “But from the standpoint of 
reality it is held that the external cause is no cause” 
(. Karika , IV. 25), is being elaborated by these verses. 

JlfgfgSt I I^VII 



1 In this way the verse indirectly aims at proving the falsity 
of all. If falsity in dream follows from the fact that things 
are seen inside the body, then all things even in the waking 
state must be false, since they are seen within the body of 
Virat. And if falsity of dream objects follows from the fact 
of their being seen within a place that is not adequate for them, 
then things of the waking state must be false since they, though 
naturally associated with space and time, are still seen in 
Brahman that has no space and time.—A.G. 

23 
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34. It is not proper to hold that dream objects 
are experienced by reaching them, since the 
requisite time involved in the journey is lacking. 
Moreover, nobody, when awake, continues in the 
place of dream. 

The idea implied is that there is no going over to 
any other place in dream, for the time required for 
and the distance involved in coming and going, as 
validly settled in the waking state, cmiyamat, have no 
corresponding fixity, in the dream state. 

fasTT#: STf dUPST 1 

35. Having conferred with friends and others 
(in dream) one does not get confirmation when 
awake. And whatever one acquired in dream, one 
does not see it after waking up. 

Sammantrya, having deliberated; mitradyaih saha, 
with friends and others (in dream); one na prapadyate, 
does not get confirmation, of that very deliberation 
when pratibuddhah, up from dream. And yat kim cit , 
whatever, gold etc.; grhttcm , was acquired; he does 
not get after waking. 1 For this reason, too, one does 
not go to a different place in dream. 

1 An alternative meaning is: To the man of illumination 
( pratibuddhah) there is no consciousness of anything except 
Brahman, So what may appear to others as his eating, drinking, 
etc., does not appear to himself to be so, for he thinks, “I do 
not do anything” (G. V. 8).—A.G. 
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36. Moreover, the body in a dream is unsub¬ 
stantial, since another body is seen (to exist). As 
it is the case with the body, so is everything 
perceived through consciousness and is (therefore) 
unsubstantial. 


And the kayah , body; that is seen svctpne, in dream; 
to be walking about; is avastukah, unsubstantial; 
anyasya prthak darsanat, since another (sleeping) 
body, as distinguished from the one in the state of 
dream, is seen separately. As the body seen in dream 
is unreal, so all things seen through the mind even in 
the waking state are unreal, for they are all equally 
perceived through consciousness. The significance of 
the topic under discussion is that the waking state also 
is unreal, since it is similar to the dream state. 

Things are unreal because of this further reason: 


A 

in 1 


11^11 


37. Since a dream is experienced like the waking 
state, the former is held to be the result of the 
latter. In reality, however, the waking state is 
admitted to be true for that dreamer alone, it 
being the cause of his dream. 


Grahanat, since dream is experienced; jagaritavat, 
like the waking state, as characterised by the subject- 
object relationship; therefore dream isyate, is held; 
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taddhetuh, as having that waking state as its source; 
that is to say, dream is a product of the waking state. 
Taddhetutvat , since dream has that waking state as 
its cause; that jdgaritam , waking state; is sat, true; 
tasya eva, for that dreamer alone; but not so for the 
others, just like the dream itself. This is the implica¬ 
tion. As a dream is true to a dreamer alone, so far 
as it appears like objects of common experience having 
existence, similarly the waking things that appear like 
existing objects of common experience are true to the 
dreamer alone as conceived of by him to be the cause 
of his dream. In reality, however, just like dream 
objects, the things of the waking state, too, are not 
objects of common experience to all, nor have they 
existence. This is the purport. 

Objection: Even though the objects of the waking 
state be the prototypes of those of the dream state, 
they are not unsubstantial like dream; for dream is 
extremely changeful, whereas the waking state is seen 
to be steady. 

Answer: This is truly so to the non-discriminating 
people, but to the men of discrimination nothing 
whatsoever is known to have origination. Therefore— 




38. Since origination is not a well-established 
fact, it is declared (by the Upanisads) that every¬ 
thing is birthless. Moreover, there is no origination, 
in any way whatsoever, of any non-existing thing 
from an existing one. 
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Utpadasya aprasiddhatvdt , as origination is not a 
well-established fact; so in the text, “co-extensive 
with everything within and without and birthless” 
(Mu. II. i. 2), it has been uddhrtam , declared, by the 
Upani?ad in effect that; sarvam ajcm, , everything is 
birthless; or in other words, the (birthless) Self is 
everything. And your further conjecture that the 
unreal dream originates from the real waking state is 
also untenable. For in this world net asti sambhavah 
abhutasya, , there is no origination of a nonentity; 
bhutdt , from a real thing; for a nonentity, like the 
horn of a hare, is not seen to originate in any way 
whatsoever. 

Objectio?i: Has it not been said by yourself that 
dream is a product of the waking state? So how is it 
said that origination is not a well-recognised fact? 

Answer; As to that, listen to what we mean by 
the causal relation (between them): 


SgT I 


39. Having seen some unreal thing in the waking 
state and being emotionally affected, one sees it in 
dream also. And having even seen some unreal 
thing in dream, one does not see it in the waking 
state. 


Drstvd , having seen; jdgarite , in the waking state; 
asat, an unreal, illusory thing, like a snake imagined 
on a rope; and becoming tammy ah , emotionally 
affected by its thoughts; one pasyati , sees; svapne , in 
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dream, also; by imagining the duality of subject and 
object as in the waking state. Similarly, unless one 
resorts to imagination, one, drsfva, after having seen; 
asat, an unreal thing; svapne api, even in dream; na 
pasyati, does not see (it); pratibuddhah, when he is 
awake. From the use of the word “ca, and”, it follows 
that, in a similar way, one does not sometimes see in 
dream something that one had seen in the waking 
state. In this sense the waking state is said to be the 
cause of dream, but thereby it is not implied that the 
former is real. 

In reality, however, it cannot be established that 
anything has any causal relationship in any way what¬ 
soever. How? 


tfSTT l 

srg IIVoll 

40. There is no unreal thing that has an unreality 
as its cause, similarly there is no unreal thing that 
has a reality as its cause. Moreover, there is no 
existing thing that has another existing thing as its 
cause. How can there be an unreal thing that is 
produced out of something real? 

Na ctsti asat, there is no unreal thing; asaddhetukam, 
that has an unreal thing for its cause—e.g. an unreal 
thing like a castle in the air that has an unreal thing like 
a hare’s horn as its cause. Similarly, na asti sat, there 
is no such existing entity; a jar for instance; that is 
asaddhetukam , the product of an unreality—a hare’s 
horn for instance. Tatha, so also; na asti sat, there is 
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no existing thing, a pot for instance, that is a product 
of another existing thing, a jar for instance. How can 
there be any possibility of an unreality being produced 
out of a reality? Besides, there is no other kind of 
causal relationship possible or imaginable. So the idea 
implied is that, to the discriminating people, causal 
relationship of anything whatsoever is really an un- 
established fact. 

Again it is said by way of removing any surmise 
about the causal relationship between the unreal 
waking and dream states: 

fWlfami ST 1^ *3^ I 

tPir sera wrfa 

41. As some one, owing to lack of discrimina¬ 
tion, may, in the waking state, be in contact with 
unthinkable objects, fancying them to be real, so 
also in dream, one sees the objects in that dream 
alone, owing to want of discrimination. 

Yatha, as; some one; viparyasat, owing to want of 
discrimination; may imagine jagrat , in the waking 
state; as though one is in touch with acintyan, unthink¬ 
able, objects, like a snake etc. imagined on a rope etc.; 
bhutavat , as if they were real; tatha, so also; svapne, 
in dream; viparyasat, owing to want of discrimination; 
he fancies as though visualising dharman, objects, like 
elephants etc. that is to say, he sees them there in the 
dream alone, and not as the products of the waking 
state. 
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42. Instruction about creation has been imparted 
by the wise for the sake of those who, from the 
facts of experience and adequate behaviour, 1 vouch 
for the existence of substantiality, and who are ever 
afraid of the birthless entity. 


For those who, upalambhdt, because of perception; 
and samacarut, adequate behaviour, e.g. proper observ¬ 
ance of duties pertaining to castes and stages of life— 
for those who, because of these two reasons, asti- 
vastutva-vadinam, resort to the declaration of exist¬ 
ence of substantiality—for the sake of those who are 
earnest in their effort, who are faithful, but who are 
possessed of an inferior kind of discrimination; that 
jdtih, birth (creation); de'sita, has been inculcated; bud- 
dhaih, by the wise, by the non-dualists. That creation 
has been preached as a means to an end (for generating 
firm discrimination) under the idea: “Let them accept 
it for the time being. But in the course of practising 
Vedanta, the discriminating knowledge about the 
birthless and non-dual Self will arise in them spon¬ 
taneously.” But they have not done so from the stand¬ 
point of ultimate truth. And this is so because those 
non-discriminating people (for whom such instruc¬ 
tion is meant) are devoted to Vedic conduct, while, 
owing to their dull intellect, they are sada, ever; afraid; 
ajatel?, of the birthless entity; apprehending that this 
will lead to their annihilation. This is the idea. It was 
‘Proper response to human situations. 
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said earlier, “that is merely by way of generating the 
idea (of oneness)” ( Karika , III. 15). 



43. For those who, being afraid of the Unborn, 
deviate from the true path by relying on their 
experience of duality, the faults arising from 
acceptance of creation will not bear fruit; and the 
fault, too, will be insignificant. 

And ye y those, who thus; upalmbhat , relying on 
perception, as well as adequate behaviour; ajateh 
trasatam , being afraid of the unborn entity (i.e. the 
Self); and declaring that duality exists, viyanti , deviate, 
from the non-dual Self, that is to say, they accept 
duality—in the case of those people who are afraid of 
the Unborn, but are faithful, and tread the righteous 
path, jdtidosah , the faults arising from the perception 
of origination; net setsyanti , will not attain fruition, for 
they are treading on the path of discrimination. Dosah 
api, should there be any dosah i defect that is calcu¬ 
lated to debar their complete enlightenment; that api, 
even; alpah bhavisyati , will be insignificant. 

Objection: As perception and adequate behaviour 
are valid proofs, things comprised in duality do exist. 

Answer: Not so, for perceptions and adequate 
behaviour are not universally true. How they are not 
so is being shown: 

KIWFTl^dl SRTfcqii; \ 
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44. As an elephant conjured up by magic is 
called an elephant by depending on perception and 
adequate behaviour, so from the facts of perception 
and adequate behaviour a thing is said to be 
existing. 

As mSyahasti , an illusory elephant conjured up by 
magic; though non-existent in reality, is yet certainly 
perceived, just like a real elephant—people behave 
towards it in this world just as with a real elephant, 
and call it an elephant because of such attributes of an 
elephant as being capable of being bound, ridden upon, 
etc.—similarly upalambhat samacarat, because of per¬ 
ception and right conduct (with regard to them); 
ucyate vastu asti, it is said that duality, consisting of 
diversity, does exist. Therefore the purport is that the 
facts of being perceived and dealt with rightly cannot 
be the tests establishing the existence of a thing. 

What again is the absolutely real thing that is the 
substratum of all unreal ideas of creation and the rest? 
The answer is: 


sTRqraro A 1 



45. It is Consciousness—birthless, motionless and 
non-material, as well as tranquil and non-dual—that 
has the semblance of birth, appears to move, and 
simulates a substance (possessed of qualities). 

That which being birthless has the semblance of 
birth is jatyabhasam, as for instance in the illustra¬ 
tion, “Devadatta has birth”. That which appears as 
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though moving is caldbhdsam , as in the case, “That 
very Devadatta goes”. Vastu is a substance that can 
have attributes; that which simulates that is vastvdbha- 
sctm ., as for instance in the illustration, “That very 
Devadatta is fair or tall”. Devadatta appears as though 
taking birth, as though he moves, and as if he is fair 
or tall, though in reality he is birthless, changeless, and 
immaterial. What is it that answers to these charac¬ 
teristics? It is vijndnam , Consciousness. It is santam, 
quiescent; being devoid of birth etc. And therefore It 
is also advayam , without a second. This is the meaning. 

'anRRt snrf srsrr: i 

46. Thus Consciousness has no birth, thus are 
the souls considered to be birthless. Those who 
know thus indeed do not fall into calamity. 

Evam , thus, in accordance with the reasons adduced; 
cittam net jdyate , Consciousness 1 does not undergo 
birth; evam, thus; are dharmah, the souls; smrtah, 
considered; ajah, birthless; by the knowers of Brahman. 
The plural in dharmah (souls) is used metaphorically, 
since the non-dual Self Itself appears to be different 
in accordance with the difference of bodies. Those 
who, after renouncing all cravings for external things, 
vijdncmtah evam eva, know thus indeed; that the Con¬ 
sciousness, free from birth etc., is the non-dual reality 
that is the Self; na pat anti, do not fall, again; vipetryaye , 
into calamity, into the sea of the darkness of ignorance; 

1 “Citta means Consciousness, i.e. Brahman.”—A.G. 
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as is confirmed by the text of the Vedic verse; “What 
delusion and what sorrow can there be to the one 
who realises unity?” (Is. 7). 

In order to dilate upon the above-mentioned reali¬ 
sation of the Self, the text goes on: 




trsrr IhMl 


47. As the movement of a fire-brand appears to 
be straight or crooked, so it is the vibration of 
Consciousness that appears to be the knower and 
the known. 


Yatha, as; in common experience, it is seen that, 
alataspanditam, the movement of a fire-brand; 
rjuvukradikabhasam, appears to be straight, curved, 
and so on; tatha, similar; is grahcmagrahakabhasam, 
the appearance as the perception and the perceiver, 
that is to say, as the object and the subject. What is 
it that appears? Vijnanaspanditam, the vibration of 
Consciousness, as it were, it being set in motion by 
ignorance, for the unmoving Consciousness can have 
no vibration, as it was said earlier, “birthless, motion¬ 
less” ( Karikd, IV. 45). 



48. As the fire-brand, when not in motion, 
becomes free from appearances and birth, so 
Consciousness, when not in vibration, will be free 
from appearances and birth. 
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Yatha, as; that very alatam, fire-brand; aspanda- 
manam, when not in motion, when it does not undergo 
birth to become straight etc. in shape; it remains ana- 
bhasam ajam, free from appearances and birth; tatha, 
so; Consciousness, that vibrates through ignorance, 
will, on the cessation of ignorance, become aspanda- 
manttm, free from vibration, consisting in birth etc.— 
will remain free from appearances, birth, and vibration. 
This is the meaning. 

Moreover, 

| JrnTPETT 3T??Trfrgsr: I 
jt dvfliwu straps it tu&ll 

49. When the fire-brand is in motion, the 
appearances do not come to it from anywhere else. 
Neither do they go anywhere else from the fire¬ 
brand when it is at rest, nor do they (then) enter 
into it. 

Alate spandamane, when that very fire-brand is in 
motion; the appearances of straightness, crookedness, 
etc. do not come to be in it; anyatah, from anywhere, 
outside the fire-brand; this is what is meant by na 
anyatobhuvah, non-adventitious. Na, nor; do they 
go out anywhere else; tatah nispandat, from that fire¬ 
brand when it is at rest. Na te alatam pr avis anti, nor 
do they enter into the fire-brand, that is motionless. 

Furthermore, 


fwftsfq U!<oU 
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50. They did not issue out of the firebrand by 
reason of their unsubstantiality. With regard to 
Consciousness also, the appearances must be of a 
similar kind, for as appearance there is no distinc¬ 
tion. 

Te, they, the appearances; na nirgatah alatat, do 
not issue out of the fire-brand, like something out of 
a house; dravyatva-abhava-yogatah, because of their 
being devoid of substantiality, that is to say, because 
of unsubstantiality, the phrase being construed thus: 
The quality of a dravya, substance, is dravyatva; the 
absence of that is dravyatvabhava; and yogatah means 
by reason of. Entry is possible for things and not for 
those that are not so. The appearances of birth etc. 
vijnane api tathaiva syuh, in Consciousness also must 
be thus alone; fibhasasya avisesatah, for appearance is 
equally present. 

It is being shown how they are similar: 

| srnrrar i 
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51. When Consciousness is in vibration, the 
appearances do not come to It from anywhere else. 
Neither do they go anywhere else from Conscious¬ 
ness when It is at rest, nor do they (then) enter 
into It. 

52. They did not issue out of Consciousness, by 
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reason of their unsubstantiality; for they are ever 
beyond comprehension, being without any relation 
of cause and effect (with Consciousness). 

Everything with regard to Consciousness is similar 
to that of the fire-brand; but Consciousness has this 
one distinction that It is ever unmoving. It is being 
pointed out as to what causes the appearances of 
creation etc. in the motionless Consciousness: Yatah, 
for; te, these; are sada eva acintydlp, ever beyond 
comprehension; karyctkaranata-abhavat, in consequence 
of the absence of any logical connection of cause and 
effect (between the appearances and Consciousness), 
they being of the nature of non-existence. Just as the 
ideas of straightness etc. are perceived in the fire¬ 
brand, although the appearances of straightness etc. 
are unreal, similarly the ideas of creation in the Self, 
that appear even though there are no creation etc., 
must be false. This is the purport as a whole (of the 
two verses). 

It has been established that the Reality, that is the 
Self, is one and unborn. Now according to those who 
imagine causality, 

3^4 |<j: 4hr % | 
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53. A substance can be the cause of a substance, 
and one thing can be the cause of another different 
from itself. But the souls can be considered neither 
as substances nor as something different from other 
things. 
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Dravyam , a substance; syat hetuh, can be the cause; 
dravyasytt, of a substance; any at anyasya, one thing 
can be the cause of another; but that very thing cannot 
be its own cause. Nor is a non-substance seen in com¬ 
mon experience to be independently a cause of any¬ 
thing. 1 Na upapadyate, nor is it logical, in anyway 
whatsoever; that dharmdndm dravyatvam anyabhavap 
va, the souls should be considered either as substances 
or as something different from other things, under 
which possibility alone could the Self become either 
a cause or an effect. 2 Thus since the Self is neither a 
substance nor different from anything, 3 It is neither 
the cause nor the effect of anything. This is the 
meaning. 

fafRi snrrfsFT ensfa ^ I 
srfwPd atffton lU#ll 

54. In this way, the external entities are not the 
products of Consciousness; nor is Consciousness a 
product of external entities. Thus the wise confirm 
the birthlessness of cause and effect. 

Evam , thus, according to the reasons adduced; 
Consciousness is the very essence of the Self that is 
identical with Consciousness, Hence dharmah , exter¬ 
nal entities; na cittajah , are not the products of Con- 

1 Quality, action, genus, etc. can be causes through the 
substances in which they inhere. 

* For causality presupposes difference. 

8 The Self being all-pervasive and homogeneous. 
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sciousness; 1 na cittern dharmajam, nor is Conscious¬ 
ness a product of external entities. For all entities are 
the mere appearances of that which is essentially 
Consciousness. Consequently, an effect is not produced 
from a cause, nor is a cause from an effect. In this 
way the knowers of Brahman, pravisanti, enter into, 
affirm; hetuphalajatim, the birthlessness of cause and 
effect. The idea is that they arrive at the non-existence 
of cause and effect. 

It is being pointed out as to what will happen to 
those who cling to cause and effect: 

: I 

8#ir ?rrfer ll^ll 

55. Cause and effect spring into being so long 
as there is mental preoccupation with cause and 
effect. There is no origination of cause and effect 
when the engrossment with cause and effect 
becomes attenuated. 

Ydvatj as long as; hetuphedavesah attention is riveted 
on cause and effect, under the idea, “I am the producer 
of the causes called virtue and vice; merit and demerit 
belong to me; and I shall enjoy their fruit by being 
bom sometime and somewhere among the host of 
creatures”—as long as causality is superimposed on 
the Self, as long as the mind is preoccupied with it; 
tavat hetuphalodbhavah , so long do cause and effect, 
merit and demerit and their effect, arise—are active 
without a break. This is the meaning. When the 

1 A.G. equates citta with the supreme Self. 

24 
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engrossment with cause and effect, that springs 
from ignorance, is removed through the realisation 
of non-duality as stated before, like the removal 
of the possession by an evil spirit through the power 
of incantation and medicines, then that engrossment 
ksine, being attenuated; na asti hetuphalodbhavaJ ?, 
there is no origination of cause and effect. 

What is the harm even if there is the origin of 
cause and effect? The answer is: 



56. As long as there is mental preoccupation 
with causality, so long does the worldly state 
continue. When the engrossment with causality is 
exhausted, one does not attain the worldly state. 

Yavat, as long as; the mental preoccupation with 
causality is not removed through perfect illumination; 
tavat, so long; samsdrah, the worldly state; persisting 
unimpaired, remains ayatah, outstretched, that is to 
say, continues for long. But again, hetuphalavese 
k$ine, when the engrossment with causality is attenu¬ 
ated; na prapadyate samsaram, one does not attain the 
worldly state; for then there is no cause for it. 

Objection: As there is nothing else apart from the 
unborn Self, how can it be said by you that there are 
such phenomena as the origin and destruction of cause 
and effect as well as of the world? 

Answer: Listen: 
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57. Everything seems to be born because of the 
empirical outlook; therefore there is nothing that 
is eternal. From the standpoint of Reality, every¬ 
thing is the birthless Self; therefore there is no such 
thing as annihilation. 

Sarvam jdyate, everything is produced; samvrtyd, 
by samvarana , concealment, consisting in empirical 
outlook within the domain of ignorance. Tena, there¬ 
fore; within the range of ignorance, na asti vai 
sasvatam, there is surely nothing that is eternal. Hence 
it has been said that the world, characterised by origin 
and destruction, remains outstretched; hi, because; 
sadbhavena, from the standpoint of the highest Real¬ 
ity; sarvam ajam, everything is the birthless Self. Since 
there is no creation, tena , therefore; na asti vai, there 
is surely no; ucchedah, annihilation, of any cause, 
effect etc. This is the meaning. 

spit s[feT : 5TFI«% ^ I 
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58. The entities that are born thus are not bom 
in reality. Their birth is as that of a thing through 
Maya (magic). And that Maya again has no reality. 

Ye dharmah, the entities, souls and other things, 
which; jay ante, are bom, are imagined to be bom; 
te, they; that are iti, of this kind;—the word “iti, of 
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this kind” indicates the empirical outlook mentioned 
earlier (IV. 57); so the meaning is, “The entities that 
are of this land, are bom thus, owing to (concealment 
through) the empirical outlook;”— te, they; na jay ante, 
are not bom; tattvatah, in reality. And as for the 
jamrn, creation, through the covering of the empirical 
outlook; tesam, of those—of those entities, mentioned 
above; the birth is to be understood muyopamam, like 
that occurring through Maya (magic). So it is to be 
understood as similar to magic. 

Objection: Then there is an entity called Maya. 

Answer: Not so. Sa ca may a na vidyate, and that 
Maya does not exist; the idea being that the term 
relates to something non-existing. 

It is being shown how their birth can be compared 
to magical birth: 


w TTFnmn^ 

frcTf 5T ^3RT IU(£ll 


59. As from a magical seed grows/ a sprout 
equally illusory—it being neither eternal nor de¬ 
structible-just so is the logic (of birth or death) 
applicable in the case of objects. 


Yatha, as; mayamayat bijat, from a magical seed, 
of a mango for instance; jayate, grows, ankurah 
tanmayalp, a sprout (of equal substance), equally illu¬ 
sory; asm, that one, the sprout; being na nityah, not 
eternal; na ca ucchedt, nor destructible—simply 
because it has no existence; tadvat, just so; is the 
yojana, reasoning; about birth and death, dharmesu. 
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in the case of the objects. The idea is that, from the 
standpoint of logic, there can be no real birth or 
death for the objects. 

wradwwarfiraT \ 
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60. With regard to all the birthless entities there 
can be no application of the words eternal and 
non-eternal. No categorical statement can be made 
with regard to an entity where words do not apply. 

But from the standpoint of absolute truth, sasvata- 
sasvcLtabhidha > the terms eternal or non-eternal; na 
ajesu dharmesu, do not apply to the birthless entities, 
the souls, whose essence consists in a mere eternal and 
homogeneous Consciousness. This is the meaning. The 
term varnah derivatively means those by which things 
are described and it signifies words. Yatra , where, with 
regard to which (souls); words do not apply, so far as 
their description or revelation is concerned; tatra , 
there; na ucyate , is not uttered; any vivekah , cate¬ 
gorical statement, that “This is so indeed”, or in other 
words that “It is either eternal or non-eternal”, as is 
declared in the Vedic text, “From where speech 
returns” (Tai. II. iv. 1). 

W m §3T¥TO f%rf 'srafir JTRT^TT I 
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61. As in dream, Consciousness ( cittam ) vibrates 
as though having dual functions, so in the waking 
state Consciousness vibrates as though with two 
facets. 

62. There is no doubt that Consciousness, though 
one, appears in dream in dual aspects; so also in the 
waking state, Consciousness, though one, appears 
to have two aspects. 

That the absolute Consciousness, that is really non¬ 
dual, becomes an object of speech, is due only to the 
activities of the mind, but not so in reality. The verses 
were explained earlier 1 ( Karika , III. 29-30). 

For this further reason, duality, describable by 
words, does not exist: 







63-64. The creatures—be they born from eggs 
or from moisture—that the experiencer of dream 
sees for ever as existing in all the ten directions, 
while he is roaming in the dreamland, are but 
objects of perception to the consciousness of the 
dreamer, and they do not exist apart from that 
consciousness. Similarly, this consciousness of the 

1 The word manah is substituted here by cittam (meaning 
Consciousness in the Vedantic, and not Buddhist, sense). In 
verses 64-67, citta means empirical consciousness. 
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dreamer, is admitted to be only an object of per¬ 
ception to that dreamer. 

Svapnadrk , one who sees a dream; caran, while 
moving; svapne , in dream, in the place seen in a dream; 
ydn jivdn sada pasyati , all the creatures that he ever 
notices; diksu vat dasctsu sthitdn , as existing in all the 
ten directions; viz andajdn , those bom from eggs; 
svedajdn , those bom from moisture. 

Objection: Be that so, what follows therefrom? 

The ansvoer is: Te, those creatures; are the 
svapnadrk-cittadrsyah , objects of perception to the 
consciousness of the experiencer of dream. Therefore 
na vidymte , they do not exist; tatah prthak , separately 
from the consciousness of the dreamer. It is conscious¬ 
ness alone that is imagined as the diverse creatures. 
Tathd , similarly; even tat , that; svapnadrkcittam, the 
consciousness of the experiencer of dream; is idam 
tad-drsyam eva, merely an object of perception to 
that dreamer. Therefore there is no separate existence 
for such a thing as consciousness apart from the 
dreamer. This is the idea. 


in , snsfq- ii^il 
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65-66. The creatures—be they born from eggs 
or from moisture—that the experiencer of the 
waking state sees for ever as existing in all the ten 
directions, while he is roaming in the places of the 
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waking state, are but objects of perception to the 
consciousness of the man in the waking state, and 
they do not exist separately from that consciousness. 
Similarly, this consciousness of the waking man is 
admitted to be only an object of perception to the 
waking man. 

The creatures visible to a waking man are non- 
different from his consciousness, since they are per¬ 
ceived through consciousness, just like the creatures 
perceived by the consciousness of a dreamer. And 
that consciousness again, as engaged in the perception 
of creatures, is non-different from the experiencer, 
since it is perceived by the experiencer, like the con¬ 
sciousness in the dream state. The remaining portion 
has already been explained. 

3^ 11 % i 

A 

vm w\*\\ 

67. They are both perceptible to each other. (If 
the question arises), “Does it exist?” the answer 
given is “No”. Both of them lack valid proof, and 
each is perceived merely because of a prepossession 
with the other. 

Te nbhe , both of them—consciousness and the 
creatures—knowledge and its modifications—these 
two; are cmyonyadrsye , objects of perception to each 
other. For the tiring that is called knowledge is what 
it is in relation to its objects such as the creatures; and 
the objects of perception, such as the creatures, are 
so in relation to knowledge; consequently, their 



IV. 69] Mwidukya Kdrika 377 

awareness is mutually determined. Hence it is also 
asserted that nothing whatsoever, be it knowledge or 
the things perceived through knowledge, exists. When 
it is asked, “Kim tat asti iti, does it exist?” ucyate, 
the answer made, by the discriminating man is, “ na , 
no”. For in dream neither an elephant nor a knowl¬ 
edge having elephant as its content exists. So also, 
in this waking state, these do not exist in the eyes of 
the discriminating people. This is the idea implied. 
How? Since ubhayam , both knowledge and the 
objects of knowledge; are laksanasuny am , devoid of 
laksana, anything whereby they can be established, 
that is to say, they are without valid proof. Either is 
grbyate , perceived; tanmatena eva, merely because of 
a prepossession with the other. There can be no 
knowledge of the pot by setting aside the idea of the 
pot, nor can there be any comprehension of the idea 
of the pot by discarding the pot. The meaning implied 
is that in the case under discussion no distinction, of 
one being the knowledge and the other its object, 
can be made between the two. 

cT?n sftaT srif snrfcr ?r ^ ii^ii 

68. As a creature seen in a dream undergoes birth 
and death, so also do all these creatures appear and 
disappear. 

*PTT sfcfl' 3TRRT feraisfa ^ I 

69. As a creature conjured up by magic under- 
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goes birth and death, so also do all these creatures 
appear and disappear. 

wu sfcrt : srrci fsprasfo tt i 

5r«n stNit srrft ^ srqfcr st *nrf??r ^ uv*«»ii 

70. As a creature produced through medicines 
and charms undergoes birth and death, so also do 
all these creatures appear and disappear. 

Mayamayah means one that is created by a 
magician; and ninmtakah means created by medicines, 
charms etc. As egg-bom creatures and others, created 
in dreams or by magic and incantation, take birth and 
die, so also do such creatures as human beings who 
are non-existent and are merely imagined on Con¬ 
sciousness. This is the idea. 

H srfa: JT fTO I 

5TFra ik<ii 

71. No creature whichsoever has birth; there is 
no source for it. This is that highest truth where 
nothing whatsoever is born. 

It has been said that the birth, death, etc. of 
creatures within the range of empirical existence are 
like those of the creatures in dream etc., and that the 
highest truth is that where no creature undergoes 
birth. The remaining portion was explained before 
(KarikS , III. 48). 

f^rT iff \W\\\ 
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72. This duality, possessed of subject and object, 
is a mere vibration of Consciousness. And Con¬ 
sciousness is objectless; hence It is declared to be 
eternally without relations. 

All dvayam , duality; grab y a~ grab akavat, possessed 
of subject and object; is cittaspanditam eva, surely a 
vibration of Consciousness. But from the ultimate 
standpoint, cittern , Consciousness, is nothing but the 
Self, and accordingly it is nirvisayam , without objects. 
Tena , as a consequence of that, because of Its being 
without objects; It is kirtitam, declared; to be nityam 
asangetm, ever without relations; as is known from 
the Vedic text, “For this infinite being is unattached” 
(Bjr. IV. iii. 15-16). Anything that has its objects 
becomes connected with those objects. As Conscious¬ 
ness is objectless. It is unrelated. This is the purport. 

Objection: If the unrelatedness of Consciousness 
follows from the fact of Its being without objects, 
then there can be no freedom from relation, since there 
exist such objects as the teacher, the scripture, and 
the taught. 

Answer: That is no defect. 

Objection: Why? 

The answer is: 

sftsf&r I 
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73. That which exists because of a fancied 
empirical outlook, does not do so from the stand¬ 
point of absolute Reality. Anything that may exist 
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on the strength of the empirical outlook, engendered 
by other systems of thought, does not really exist. 

An object, a scripture for instance, yah , which; 
exists kalpitasamvrtya , because of a fancied empirical 
outlook (i.e. on the strength of empirical experience), 
it being called so because it is samvrti , an empirical 
outlook, that is kalpita , imagined, as a means for the 
attainment of the highest object. Anything that exists 
by virtue of this, asm na asti, that has no existence; 
pctramarthena , from the standpoint of the absolute 
Reality. It was said earlier, “Duality ceases to exist 
after realisation” ( Kdrika , I. 18). And anything that 
syat, may exist; paratantrabhisamvrtya, on the strength 
of the empirical outlook engendered by the other 
systems of thought; that thing paramdrthatah , when 
considered from the standpoint of the highest Reality; 
na asti , does not exist, to be sure. Therefore it has 
been well said, “Hence it is declared to be without 
relations” ( Karika , IV. 72). 

Objection: On the assumption that scriptures etc. 
have only empirical existence, the idea itself that some¬ 
thing is birthless will be equally empirical. 

Answer: Truly so, 

st5t: I 

74. Since in. accordance with the conclusion 
arrived at in the scriptures of the other schools, the 
soul undergoes birth from the empirical point of 
view, therefore in pursuance of that fancied 
empirical view (it is said by the non-dualists that) 
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the soul is birthless; but from the standpoint of 
absolute Reality, it is not even birthless. 

Kalpitasttrhvrtya, in accordance with the empirical 
outlook, fostered with the help of scriptures etc.; the 
Self is said to be ajah- unborn. But fiaramarthena, from 
the standpoint of the highest Reality; na api ajah, 
It is not even unborn. For what is birthless pccratan- 
trabhinifpattya, from the standpoint of the conclusions 
arrived at by other schools of thought; (is said to be 
so, because) sah, that thing; jayate, undergoes birth; 
samvrtya , as a matter of empirical experience. There¬ 
fore the imagination that the Self is birthless does not 
pertain to the absolutely real Entity. This is the idea. 

gq-nnsr : 3TRi llvsi(ll 

75. There is in evidence a (mere) craving for 
false objects, (though) no duality is in existence 
there. Realising the non-existence of duality, one 
becomes free from craving for false things, and 
one does not undergo birth. 

Abhinivesah means persistent fondness. Since no 
object exists, therefore there is in evidence a mere per¬ 
sistent infatuation for duality that is non-existing. 
Dvyam na vidyate tatra , duality does not exist there. 
Since a fondness for unreality is alone the cause of 
birth, therefore sah , he; na jayate , does not undergo 
birth; who buddhva , having realised; dvayabhavam , the 
non-existence of duality; has become nirnimittah , free 
from cause, divested of the craving for the unreal 
duality. 
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76. When one does not perceive the superior, 
medium, and inferior causes, then Consciousness 
ceases to have births. For how can there be any 
result when there is no cause? 

The highest causes are those duties which are 
enjoined in relation to castes and stages of life, which 
are performed by people free from hankering for 
results, which lead to the attainment of the states of 
gods and others, and which are purely virtuous. Those 
that are mixed with irreligious practices and lead to 
birth among men etc., are the middling ones. And the 
inferior causes are those particular tendencies that are 
known as irreligious and lead to birth among animals 
etc. Yada , when, after the realisation of the reality 
of the Self, that is one without a second and free from 
all imagination; one na labhate , does not perceive; 
all those causes—superior, intermediate, or inferior— 
that are fancied through ignorance, just as the dirt seen 
in the sky by children is not perceived there by a 
discriminating man; tada, then; cittern , Consciousness; 
na jdyate , is not created, in the shape of gods and 
others, that constitute the superior, medium, and 
inferior results. For when there is no cause, no effect 
can be produced, just as no corn will grow unless 
there are seeds. 

It has been said that Consciousness has no birth 
in the absence of causes. Now is being stated in what 
this birthlessness of Consciousness consists: 
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77. The birthlessness that Consciousness attains 
when freed from causes is constant and absolute; 
for all this (viz duality and birth) was perceptible 
to Consciousness that had been birthless and non¬ 
dual (even before). 

Anutpattih , the birthlessness, called liberation, that 
comes; cittasya mmtittasya , to Consciousness that is 
causeless, that has become free from all the causes of 
birth called virtue and vice, as a consequence of the 
realisation of the ultimate Truth;—the birthlessness 
that is of this kind is for ever and under all circum¬ 
stances soma, constant, without any distinction; and 
advaya, absolute. And this state ajatasya , belongs to 
the birthless, to Consciousness that had been birthless 
even before; (it belongs) sarvasya , (to Consciousness) 
that had been all, that is to say, to the non-dual Con¬ 
sciousness. Since even before the rise of knowledge, 
tat , all that—viz duality and birth; was cittadrsyam, an 
object of perception to Consciousness; therefore the 
causelessness of the unborn non-dual Consciousness is 
ever the same and absolute, not that sometimes it is 
subject to birth and sometimes not. It is ever of the 
same nature. This is the meaning. 

§f«rrsfafiM?iT i 
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78. After realising the causelessness that is the 
truth, and not accepting any cause separately, one 
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attains the state of fearlessness that is free from 
sorrow and devoid of desire. 

Since duality does not exist in accordance with the 
reasons adduced, one a'smite, attains; the abhayam 
padam, state of fearlessness, that is free from desire, 
sorrow, etc. and is without ignorance etc.; that is to 
say, one is never reborn; buddhvd, after having realised; 
animittatam satyam , causelessness as the truth, of the 
highest order; and anapnuvan, (after) not getting, that 
is to say, not accepting; prthak, separately; any hetum, 
cause, that may lead to birth among the gods and 
others (that is to say), after having renounced the 
desire for all external things. 

79. Since owing to a belief in the existence of 
unrealities, Consciousness engages Itself in things 
that are equally so (i.e. unreal), therefore when one 
has realisation of the absence of objects, Conscious¬ 
ness becomes unattached and turns back. 

A bhutabhinivesah consists in a conviction that 
duality does exist even though there is no such thing. 
Since from this infatuation, which is a kind of delusion 
created by ignorance, tat , that Consciousness, that 
imitates the unreal; pravartate , engages; sadrse , in a 
similar thing; therefore when sah, anyone; realises the 
non-existence of that object of duality, his Conscious¬ 
ness becomes nihsangam , unattached, to it; and It 
vinivartate , turns back, from the objects that are the 
contents of the belief in unrealities. 
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80. For then to the Consciousness, that has got 
detached and does not engage (in duality), there 
follows the state of inactivity. Since that is the 
object realised by the wise, therefore that is the 
real equipoise, and that is birthless and non-dual. 

Of the Consciousness nivrttasya , that has desisted, 
from objects of duality; and apravrttasya, does not 
engage, in any other object because of the realisation 
of the absence of any such thing; there follows niscald 
sthitih , a state of motionlessness, that is of the very 
nature of Brahman. Hi , since; sah vis ay ah that is the 
object of vision—this state of continuance of knowl¬ 
edge as Brahman that is a non-dual mass of homo¬ 
geneous Consciousness; buddhamm , to the wise, who 
realise the supreme Reality; therefore, tat, that state; 
is the highest samyam , equipoise, without any differ¬ 
entiation; and it is also ajam advayam, birthless and 
non-dual. 

That which is the object of vision to the wise is 
being shown again: 

snrra \ 
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81. This becomes birthless, sleepless, dreamless, 
and self-luminous. For this Entity is ever effulgent 
by Its very nature. 

That becomes prabhatam svayam, fully illuminated 
25 
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by Itself, and It does not depend on the sun etc.; in 
other words, It is by nature self-effulgent. Esah, this; 
dharmah, entity, called the Self, that is possessed of 
such characteristics; is sakrt-vibhatah, shining once 
for all, that is to say, ever effulgent; dhatusvabhavatah, 
by the very nature of the thing (that is the Self). 

It is being shown why this supreme Reality, though 
spoken of thus, is not grasped by ordinary people: 

^ snfer sriw \\&\\ 

82. Because of His passion for any object, 
whatever it be, that Lord becomes ever covered 
up easily, and He is at all times uncovered with 
difficulty. 

Since asau bhagavan, that Lord, the non-dual Self, 
that is to say, the Deity; sukham avriyate, is easily 
covered; grahena yasya kasya ca dharmasya, by the 
eagerness to grasp, because of the false belief in the 
reality of an object, whatever it be, that lies within 
duality—for the covering follows from the perception 
of duality, and it does not require any additional 
effort,—and since It is vivriyate, uncovered, revealed; 
duhkham, with difficulty, the knowledge of the 
supreme Reality being a rarity; therefore It is not 
easy to be understood, though spoken of by the 
Upanisads and the teachers in various ways, as is 
pointed out by the Vedic text, “The teacher is wonder¬ 
ful, and its receiver is wonderful” (Ka. I. ii. 7). 
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When the passionate attachment of the learned to 
even such subtle ideas as the existence of the Self or 
Its non-existence becomes a covering of the Lord 
—the supreme Self, what wonder is there that the 
passion in the shape of the intellectual preoccupation 
of the dull should be much more so? The next verse 
goes on to show this: 


srfer ?rrf% 3* 1 
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83. By asserting that the Self “exists”, “does not 
exist”, “exists and does not exist”, or again “does 
not exist, does not exist”, the non-discriminating 
man does certainly cover It up through ideas of 
changeability, unchangeability, both changeability 
and unchangeability, and non-existence. 


Some disputant accepts the idea that the Self asti, 
exists. Another, viz the believer in momentariness of 
things, avers net asti , It does not exist. Another half¬ 
believer in momentariness, the naked one (i.e. Jaina), 
who speaks of both existence and non-existence, asserts, 
asti na asti , It exists and does not exist. The absolute 
nihilist says, na asti, m asti, It does not exist, It does 
not exist. Of these states, that of existence is calah, 
changeable, it being different from such impermanent 
things as a jar; 1 and the state of non-existence is sthirah, 

1 An object of perception is inconstant; the perceiving soul 
is different from it and reacts to it diversely, being, according 
to Nyaya-Vaisesika, sometimes happy and sometimes sorry 
with regard to the same object. 
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changeless, it being ever constant. 1 The state of both 
existence and non-existence, is ubhayam, of either 
kind, since it relates to both the changeable and the 
changeless. 2 And abhavah relates to an absolute non¬ 
existence. 3 Balisah means a fool, a non-disc rimina ting 
man. Each one of the fools, whether calling the Self 
existing or not; eva, surely; avrnoti, covers up, the 
Lord; calasthira-ubhaya-abhavaih, by ideas of change¬ 
ability, unchangeability, both changeability and un¬ 
changeability, and non-existence—which all belong to 
the four alternatives. The idea implied is that when 
even a learned man who has not realised the supreme 
Truth is but a fool, nothing need be spoken of one who 
is naturally stupid. 

Of what nature, then, is the supreme Reality, by 
knowing which one gets rid of stupidity and becomes 
enlightened? The answer is: 

qtrrai ^tss^: i 
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84. These are the four alternative theories, 
through a passion for which the Lord remains ever 
hidden. He who sees the Lord as untouched by 
these is omniscient. 

Etah catasrah kotyah, these four alternative theories, 
viz “It exists”, “It does not exist”, and so on, that 

1 According to those who deny the existence of a perceiver 
apart from the intellect etc., the denial remains constant, for 
non-existence is changeless. 

a The view of the Jainas. 

3 The view of the nihilistic Buddhists. 
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have been already mentioned and that are the conclu¬ 
sions arrived at by the scriptures of the dogmatic 
disputants; grahaih ydsdm , through the acceptance, 
through the conviction arising from the realisation, of 
which alternatives; bhagavdn , the Lord; remains sadd 
dvrtah , ever covered; to those sophists alone. Sah , he, 
the reflective sage; yena, by whom; drstah , has been 
realised; that Lord who, though remaining covered 
to the sophists, is really asprstah dbhih , untouched by 
these—these four alternative theories of existence, non¬ 
existence, etc.—he who has realised the all-pervasive 
Being found and presented in the Upanisads alone; 
sah, that sage; is sarvadrk , omniscient; or to put it 
otherwise, he is the truly enlightened man. 

srra srTfFHr \ 

85. Does one make any effort after having 
attained omniscience in its fullness and having 
reached the non-dual state of Brahmanahood, that 
has no beginning, middle, and end? 

Prdpya , having attained; sarvajnatdm krtsndm , 
omniscience in its fullness; and having reached the 
advayam brdhmanyam padam , non-dual state of 
Brahmanahood, as indicated in the Vedic text, “He 
(who departs from this world after knowing this 
immutable Brahman) is a Brahmaria (i.e. a knower of 
Brahman)” (B|r. III. viii. 10), “This is the eternal glory 
of a Brahmana (i.e. a knower of Brahman): (it neither 
increases nor decreases through work)” (Bt. IV. iv. 
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23); which (state) cmapcmnadimadhyMtam, has no 
beginning, middle, or end—that is to say, origin, 
continuance, and dissolution; kim ihate, does one make 
any effort; atah parcem, after this, after this attainment 
of the Self? The idea is that any effort becomes useless 
in accordance with the Smrti text, “He has no end to 
achieve here either through activity or through 
inactivity” (G. III. 18). 

femui 'f fsRTt fN SPT: 3^ I 

86 . This is the modesty of the Brahmanas, this 
is their tranquillity, and this is their natural self- 
restraint resulting from spontaneous poise. Having 
known thus, the illumined man gets established in 
tranquillity. 

This continuance in the state of identity with the 
Self is the natural vinayah, modesty; viprdnam , of the 
Brahmanas. This is their humility, and this is also 
ucyate, called; their prakrtah 'someth , natural mental 
tranquillity. Damah , self-restraint, too, is this only; 
prakrtiddntatvat , because of (their) spontaneous poise, 
Brahman being by nature quiescent. Evctm vidvan, 
having known thus, known Brahman as naturally 
tranquil; the vidvdn , enlightened man; vrajet , should 
attain, that is to say, remains established in; samam , 
tranquillity, that is spontaneous and that is the very 
nature of Brahman. 

Thus since the philosophies of the sophists are at 
conflict with each other, they lead to the worldly 
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state, and they are the hot-houses for such drawbacks 
as attraction and repulsion. Accordingly, they are false 
philosophies. After having proved this fact by their 
own logic, the conclusion arrived at was that, being 
free from all the four alternatives, the most perfect 
philosophy is the naturally tranquil philosophy of non¬ 
duality which does not engender such faults as attach¬ 
ment etc. Now the following text starts to show our 
own process of arriving at truth: 

3^ =er ll^ll 

87. The ordinary (waking) state is admitted to 
be that duality, co-existing with things of empirical 
reality and fit to be experienced. The objectless 
ordinary (dream) state is admitted to be without 
any object and yet as though full of experience. 

Savastu , empirical existence, is that which coexists 
with a real (empirical) thing; similarly sopalambham 
is that which coexists with experience. This is dvayctm 
duality, that is the source of all behaviour, scriptural 
and other, and that is characterised by the subject- 
object relationship. It is hukikam, the ordinary state, 
or in other words, the state of waking. The waking 
state is isyate, admitted, to be such in the Upanisads. 
That which is avastu , unsubstantial, there being an 
absence of empirical existence as well; which is 
sopalambham , associated with experience of things, as 
it were, though in fact there is no object; that is isyate , 
admitted, in the dream state; to be 'suddham , pure, 
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objectless, subtler than the gross objects of the waking 
state; and it is Imkikam, ordinary, being common to 
all beings. 



1TR inf ^ fainr snrr gjs Wd6\\ 

88. It is traditionally held that the extraordinary 
is without content and without experience. Knowl¬ 
edge, object, and the realisable thing are for ever 
declared by the wise. 

That which is avastu, unsubstantial; ca, and; anu- 
palambham , without experience, or in other words, 
that which is devoid of the subject and the object; is 
smrtam , traditionally held, to be; lokottaram , beyond 
the ordinary, and therefore super-normal; for while 
the ordinary consists of the subject and the objects, in 
it there is an absence of these. It is the seed of all 
activity, that is to say, it is the state of deep sleep. 
That (mental state) is called jnanam, knowledge, by 
which is known in succession the supreme Reality 
together with Its means (of realisation), the ordinary, 
the objectless ordinary, and the extraordinary. The 
jneyam , object of knowledge; comprises all these three 
states, for logically there is no object (of knowledge) 
over and above these, the objects fancied by all the 
sophists being verily included in them. Vijneyam, the 
object of realisation, is the supreme Reality that is 
called the Fourth, that is to say, the non-dual and 
birthless Reality that is the Self. All this, ranging 
from the ordinary to the realisable thing, prakirtitam, 
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is declared; sarvada, for ever; buddhaiJp, by the wise, 
by the seers of the sumrnum bommt, by the knowers 
of Brahman. 

^ I 

f| dbr Wti 

89. When, after the acquisition of the knowl¬ 
edge (of the threefold object) and the knowledge 
of the objects in succession, the supreme Reality 
becomes self-revealed, then there emerges here, for 
the man of supreme intellect, the state of all¬ 
pervasiveness and omniscience for ever. 

Jnane ( vidite ), when (after) knowledge—knowl¬ 
edge of the ordinary etc.—is acquired; and jneye 
trividhe kramena (vidite), when (after) the knowable 
things of three kinds are known in succession—viz 
first the gross ordinary, then when these are not 
present, the objectless ordinary, and in the absence of 
that again, the extraordinary; and then when the three 
states are eliminated and the supreme Reality, the 
Fourth, non-dual, birthless, fearless vidite , has become 
known; svayam , of Its own accord; then mahadhiyah , 
for the man of great intellect; bhctvati , there emerges; 
iha, here, in this world; sarvajnatd , the state of being 
all and the knower; sarvatra , for ever; since his realisa¬ 
tion relates to what transcends all the universe; that is 
to say, if It is known once, It never leaves him. For 
unlike the knowledge of the sophists, there is no 
appearance or disappearance for the knowledge of the 
man who has realised the highest Truth. 

From the fact that the ordinary state etc. have been 
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presented as objects to be known successively, some 
one may conclude that they have real existence. Hence 
it is said: 


fajita lurer: i 





\\lo\\ 


90. Things to be rejected, realised, accepted, and 
made ineffective are to be known at the very 
beginning. From among them, the three, excepting 
the realisable, are traditionally held to be only 
fancies resulting from ignorance. 


The hey a, rejectable, are the three states counting 
from the ordinary. That is to say, just like the denial 
of an illusory snake on the rope, waking, dream, and 
sound sleep are to be denied as having any existence in 
the Self. The jneya, thing to be known (realised), in 
this context, is the supreme Reality, free from the four 
alternatives ( Karika , IV. 83). The dpya , acceptable, 
are the disciplines, called scholarship, the strength 
arising from knowledge, and meditativeness, 1 that are 
to be accepted by the monk after discarding the three 
kinds of desire (for progeny, property, and worlds). 
Pakyani, those that are fit to be rendered ineffective— 
the blemishes, viz attraction, repulsion, delusion, etc., 
called passions ( kasayas ). All these, viz those that are 
to be rejected, known, accepted, and rendered 
ineffective, are to be vijneydni, known well; by the 


l Br. III. v. 1: “Therefore the knower of Brahman, having 
known all about scholarship, should try to live upon the 
strength which comes of knowledge; having known all about 
this strength as well as scholarship, he becomes meditative.” 
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monk; agrayanatah, in the beginning; as (his) means. 
Tesam, among those, among the things to be rejected 
etc.; smrtah, it is held traditionally; by the knowers of 
Brahman; that vijneyat anyatra, apart from Brahman 
alone that is to be realised, that is the ultimate Reality; 
there is upalarnbhah, a mere imagination of perception, 
owing to ignorance, with regard to all the three, that 
are rejectable, acceptable, and fit to be made ineffec¬ 
tive. They are not, however, admitted to be true from 
the highest standpoint. 

But from the ultimate standpoint: 

sqctsseitos&jk m l 

STHItci IIS^II 

91- All the souls should be known as naturally 
analogous to space and as eternal. There is no 
plurality among them anywhere, even by a jot or 
tittle. 

Sarve dharmah , all the souls; jneyah, are to be 
known; by those who hanker after liberation; to be 
prakrtyd , by nature; aka'savat, analogous to space, in 
point of subtleness, freedom from taints, and all¬ 
pervasiveness; and (to be) anadayah , eternal. Lest any 
misconception of diversity be created by the use of the 
plural number, the text says by way of removing it, 
nanatvam , plurality; na vidyate, does not exist; tesam, 
among them; kvacana, anywhere; kim cana , even by a 
jot or tittle. 

And as for the souls being objects of cognition, 
that, too, is merely in accord with empirical experi¬ 
ence but not with Reality. This is being stated: 
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anfcf g T : ^ I 

8jT#?r: wi% nsxu 

92. All the souls are, by their very nature, 
illumined from the very beginning, and their 
characteristics are well determined. He, to whom 
ensues in this way the freedom from the need of 
any further acquisition of knowledge, becomes fit 
for immortality. 

Since just like the ever effulgent sun, same 
dharmah, all the souls; are prakrtya eva, by their very 
nature; adibuddhah, illumined from the very begin¬ 
ning; that is to say, as the sun is ever shining, so are 
they ever of the nature of Consciousness, (therefore) 
there is no need for ascertaining their character; or in 
other words, their nature is ever well established, and 
it is not subject to such doubts as to “whether it is so 
or not so”. As the sun is ever independent of any 
other light, for its own sake or for any other, so 
yasya , he, for whom, for which seeker after liberation; 
bhavati, there occurs; in his own soul, ksdntih , a free¬ 
dom from any need of further acquisition of knowl¬ 
edge—either for himself or for others; evam, thus, 
in the way described above; sab, that man; kalpate, 
becomes fit; amrtatvaya , for immortality; that is to 
say, he becomes able to attain liberation. 

Similarly, there is no need for bringing about 
tranquillity in the Self. This is being pointed out: 

snf^rrerT g g fiyn : 1 

SFrf: wtfw. WX 
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93. Since the souls are, from the very beginning 
tranquil, unborn, and by their very nature com¬ 
pletely unattached, equal, and non-different, and 
since Reality is (thus) birthless, uniform, and 
holy, (therefore there is no need for any acqui¬ 
sition etc.). 

Since sarve dharmah , all the souls; are adismtah , 
tranquil from the beginning, always peaceful; and 
anutpanndh, birthless; firakrtya eva sunirvrtah, com¬ 
pletely detached by their very nature; scrma-abhinnah , 
equal and non-different; and since the reality of the 
Self is ajam., birthless, samyam , equipoised (uniform); 
visaradam , holy; therefore there is no such thing as 
peace or liberation that has to be brought about. This 
is the idea. For anything done can have no meaning 
for one that is ever of the same nature. 

Those who have grasped the ultimate Truth, as 
described, are the only people in the world who are 
not pitiable; but the others are to be pitied. This is 
being stated: 

51 ?rrfe ^ twi 1 

iwfrewn# pn: 9jcTT: ii^vii 

94. There can be no perfection for people who 
have proclivity for multiplicity, tread for ever the 
path of duality, and talk of plurality. Hence they 
are traditionally held to be pitiable. 

Since they are bhedanimnah , they have a procliv¬ 
ity for duality, follow duality—that is to say, confine 
themselves to the world. Who are they? P rthagvadah. 
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those who talk of a multiplicity of things, or in other 
words, the dualists. Tasmat, therefore; they are smrtah, 
traditionally held to be; krparnh, pitiable; since m 
asti, there is no; vai'saradyam, perfection; tesam sadti 
vicarcttam bhede, for those who are ever roaming 
about in duality, that is to say, for those who ever 
persist in the path of duality conjured up by igno¬ 
rance. Consequently, it is proper that they should be 
objects of pity. 

The next verse says that the nature of the supreme 
Truth is beyond the ken of those who have not the 
requisite expansion of heart, who are not learned, 
who are outside the pale of Vedanta, who are narrow¬ 
minded, and who are dull of intellect. 

sr§T ^ gftfSETT: I 

95. They alone will be possessed of unsurpass¬ 
able knowledge in this world, who will be firm in 
their conviction with regard to that which is 
birthless and uniform. But the ordinary man cannot 
grasp that (Reality). 

Ye kecit, those who, perchance; even though they 
be women; bhavisyanti , will become; swniscitah, firm 
in conviction; with regard to the nature of the ultimate 
Reality, aje samye, that is birthless and uniform; te hi 
loke mahajmmh, they alone are possessed of great 
wisdom, or in other words, endowed with unsurpassing 
knowledge about Reality, in this world. Ca na lokah, 
and nobody, no other man of ordinary intellect; gahate, 
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can dip into, that is to say, grasp; tat, that thing, viz 
their path and their content of knowledge—the nature 
of the ultimate Reality. For it is stated in the Snrrti, 
“As it is not possible to sketch the flight of birds in the 
sky, so even the gods get puzzled in trying to trace the 
course of one who has become identified with the Self 
of all beings, who is a source of bliss to all, and who 
has no goal to reach” (Mbh. Sa. 239. 23-24). 

The next verse says in what their great knowledge 
consists: 


3R?t R fTRRW 115.^11 

96. It is traditionally held that the knowledge 
inhering in the birthless souls is unborn and non¬ 
relational. Since the knowledge has no objective 
relation, it is said to be unattached. 

Since isyate, it is traditionally held; that the jnanam, 
knowledge; ajesu dharmesu ,, inhering in the birthless, 
steady, souls; is ajam, birthless, steady; like light and 
heat in the sun; therefore that knowledge which is 
asamkrdntam , unassociated with any other object; 
ajam isyate, is said to be unborn. Yatah , since, jnanam, 
the knowledge; m kramate , does not relate, to any 
other object; tern, because of that reason; it is 
ktrtitam asangam, proclaimed to be non-relational, like 
space. 

srrrpntsfq stria l 
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97. Should there be origination for anything, 
however slight it may be, there can never be any 
non-attachment for the non-discriminating man; 1 
what need one speak of the destruction of covering 
for him? 

If, in accordance with the other schools of dispu¬ 
tants, jayamane vtddharmye anuvutre apt , it be admit¬ 
ted that there is origination for any object, inside or 
outside, however insignificant that origination be; 
then na asti, there can be no; asangata, non-attach¬ 
ment; sada, for ever; avipa'scitah, for that non¬ 
discriminating man. Kim uta, should one say that 
there is no; fivaranacyutih, destruction of covering? 

Objection: By asserting that there is no removal of 
covering, you lay yourself open to the charge of 
accepting a covering for the souls as your own con¬ 
clusion. 

To this it is answered, “No.” 

98. No soul ever came under any veil. They 
are by nature pure as well as illumined and free 
from the very beginning. Thus being endowed 
with the power (of knowledge), they are said to 
know. 

Sarve dharmah, all the souls; alabdhavaranah, never 
had any veil, any bondage of ignorance etc., that is to 

l For the slightest idea of origination carries with it the idea 
of the subject-object relation i.e. duality. 
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say, they are free from bondage; and they are 
frakrtinirmulah intrinsically pure; buddhah tatba 
muktahy illumined and also free; adau, from the 
beginning; since they are by nature ever pure, illu¬ 
mined, and free. If they are so, why is it said that 
they budhyante , know? The answer is: They are 
nayakahy masters, have the power, of learning; that 
is to say, they are by nature endowed with the power 
of knowledge. This is just like saying, “The sun 
shines”, though the very nature of the sun is constant 
effulgence; or like saying, “The hills stand”, though 
it is the very nature of the hills to be perpetually 
motionless. 

33R* * ft 1TR sr% crrfJFT: l 

^ sprkfsrT imf H5.S.II 

99. The knowledge of the enlightened man, 
who is all-pervasive, does not extend to objects; 
and so the souls, too, do not reach out to objects. 
This view was not expressed by Buddha. 

Hi, since; jndnarn, the knowledge; buddhasya, of 
the enlightened one, who has realised the ultimate 
Reality; tayinah , of the all-pervading one, of the one 
who has no interstices like space, or of the one who 
is either adorable or intelligent; na kramate, does not 
extend to other dharmesu, objects; that is to say, his 
knowledge is ever centred in (or identified with) the 
soul like light in the sun. Tatha, similarly, like knowl¬ 
edge itself; sarve dharmah , all the souls; do not extend 
to other things whatsoever, the souls being analogous 
26 
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to (all-pervasive) space. This is the meaning. The 
knowledge that was introduced in “through his 
knowledge that is comparable to space” ( Karika , 
IV. 1 ), is this knowledge that is analogous to space, 
that does not reach out to other things, and that 
belongs to the enlightened one who is all-pervasive by 
virtue of his identity with knowledge itself. Like the 
reality of the Self that is but Brahman, they are 
unchanging, immutable, partless, eternal, non-dual, 
unattached, invisible, unthinkable, beyond hunger etc., 
as is said in the Vedic text, “for the vision of the 
witness can never be lost” (Br. IV. iii. 23). That the 
nature of the supreme Reality is free from the differ¬ 
ences of the knowledge, the known, and the knower 
and is without a second, etat, this thing, na bhasitm, 
was not expressed, buddhem, by Buddha; though a 
near approach to non-dualism was implied in his 
negation of outer objects and his imagination of 
everything as mere consciousness. But this non-duality, 
the essence of the ultimate Reality, is to be known 
from the Upanisads only. This 'is the purport. 

At the end of the treatise a salutation is uttered 
in praise of the knowledge of the supreme Reality: 

T7WWK4 fRRfMT ll^oo|| 

100. After realising that State (of Reality) that 
is inscrutable, profound, birthless, uniform, holy, 
and non-dual, we make our obeisance to It to the 
best of our ability. 
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Durdarsam , that which can be seen with difficulty, 
that is to. say, inscrutable, It being devoid of the 
four alternatives of existence, non-existence, etc. 
( Karika , IV. 83); and hence atigambhiram ,, profound, 
unfathomable like an ocean; to the people lacking 
in discrimination. Ajam, birthless; samyam, uniform, 
vi'saradam , holy. Buddhva , having realised, having 
become identified with; this kind of padcm , State; 
that is amndtvam , non-duality; nmmskvrrnah , we 
make our obeisance, to that State; yathabalam , to the 
best of our ability; by bringing It within the range of 
empirical dealings, though It defies all relative experi¬ 
ence. This is the idea. 

Salutation by the commentator: 

1. I bow down to that Brahman which, though 
birthless, appears to be bom through Its inscrutable 
power; which, though ever quiescent, appears to be 
in motion; which, though one, appears to be multiple 
to those whose vision has become perverted by the 
perception of diverse attributes of objects; and which 
destroys the fear of those who take shelter in It. 

2. I salute by prostrating myself at the feet of 
that teacher of my teacher, 1 the most adorable among 
the adorable, who, on seeing the creatures drowned in 
the sea (of the world), infested with sea monsters 
undergoing incessant births and deaths, rescued, out 
of compassion for all beings, this nectar, which is 
difficult to be obtained even by gods and which lies 
in the depths of the ocean, called the Vedas, which 

1 Gaudapada, the teacher of Govindapada who taught 
Sankara. 
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(Vedas) he starred up by inserting the chur ning r0( i 
of his illumined intellect. 

3. I offer my obeisance with my whole being to 
those sanctifying feet—the dispellers of the fear of 
transmigration—(feet) of my own teacher, through 
the light of whose illumined intellect was dispelled 
the darkness of delusion enveloping my own mind, 
who destroyed for ever my fear of appearance and 
disappearance in this terrible sea of innumerable births 
and having taken shelter at whose feet others also get 
unfailingly the knowledge of the Upanisads, self- 
control, and humility. 
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(For translation, see p. 78). 



PRASNA UPANISAD 

FIRST QUESTION 

This brahmmct 1 is begun as an elaborate reitera¬ 
tion of the subject-matter already dealt with in the 
mantra, portion. 2 3 The story in the form of questions 
and answers by the rsis is meant for eulogising the 
knowledge. Knowledge is thus praised by showing 
that it can be acquired by those who are endowed 
with self-control and who undergo such disciplines 
as living in the teacher’s house for a year under the 
vow of brahmacarycP and that it can be imparted by 
people who are almost omniscient like Pippalada and 
others but not by a non-descript person. Moreover, 

1 i.e. this Upanisad, occurring as the brdhmana or Vedic 
explanation of the mantras of the Mundaka Upanisad. 

2 i.e. in the Mundaka Upanisad which presented the knowl¬ 
edge of the Self and talked of two kinds of knowledge—the 
higher and the lower. The latter relates to both rites and 
meditation. Of these two kinds of lower knowledge, the first 
is dealt with in the samhitd portion of the Vedas, the second 
is elaborated in the Second and Third Questions of this 
Upanisad. The First Question clarifies the result of both rites 
and meditation so as to generate a dislike for them. The 
Fourth Question is meant as an elaboration of the two verses 
in the Mundaka starting with “As from a blazing fire” (Mu. 
II. i. 1). The Fifth Question expands the meditation stated 
in the verse, “Om is the bow” etc. (Mu. II. ii. 4). The sixth * 
Question is for elucidating the remaining portion beginning 
with, “From this emerges Prana” (Mu. II. i. 3)—A.G. 

3 Celibacy and study of the Vedas with a pious attitude. 
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brcthmacarya and other disciplines become obligatory 
from their reference (in the story): 

aft g%^rr t whstst: 

^ *tt 4: qssjrsft 

pt^iyr: qy pun^wron qq 

f I g?dr Sr c wisprr 

faq^gTSvTT: n?u 

1. Sukesa, son of Bharadvaja; Satyakama, son 
of Sibi; the grandson of Surya, born of the family 
of Garga; Kausalya, son of Asvala; a scion of the 
line of Bhrgu, born in Vidarbha; and Kabandhi, 
descendant of Katya—all these, who were devoted 
to (the inferior) Brahman, engaged in realising 
(the inferior) Brahman, and intent on a search of 
the supreme Brahman, approached with faggots in 
hand, the venerable Pippalada with the belief, 
“This one will certainly tell us all about It.” 

Sukesa by name, and (known as) bhdradvajah , 
(because he was) the son of Bharadvaja. Saibyah, the 
son of Sibi, who was Satyakama by name. The son of 
Surya is Saurya, and Saurya’s son is Sauryayani, the 
lengthening of i in Sauryayani being a Vedic licence; 
(and he was a ) Gargya, born of the family of Garga. 
Kausalya by name (and called) Asvalayana (because 
he was) the son of Asvala. Bhargava is one who was 
"a scion of the line of Bhrgu; and he was Vaidarbhi, 
being bom in Vidarbha. Kabandhi by name; and he 
was Katyayana, a descendant (i.e. great grandson) 
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of Katya, and had his great grandfather living, the 
suffix in the word being used to imply that senses. 
Te ha ete, these people who were such; were brahma- 
par ah, ever devoted to the inferior Brahman, mistak¬ 
ing that for the superior One; and they were brahrna- 
nisthdh, engaged in practices leading to Its attainment; 
and they were par am brahma mvesamdndh , intent on 
the search of supreme Brahman. What is that Brah¬ 
man? That which is eternal and a thing to be realised. 
They, who searched for that Brahman with the idea, 
“For the sake of attaining It, we shall make efforts 
to our hearts’ content”, approached a teacher for 
knowing about It, with the belief: “Esah ha vai tat 
sarvam vaksyati , this one will certainly tell us every¬ 
thing regarding It.” How did they go? Samit-panayah, 
with loads of faggot in hand; te ha, those people; 
upasarniah , approached; bhagavantcrm pippaladam , the 
venerable Pippalada, the teacher. 

ctf*. ^ sr ^sr <rwr 

5T?TT^ 

fiUTOW: srt % eft ERFTRT # IRII 

2. To them the seer said, “Live (here) again 
for a year in a fitting manner, with control over 
the senses and with brahmacarya and faith. Then 
put questions as you please. If we know, we shall 
explain all your questions.” 

Tan , to them, who had approached (him) thus; 
sah, he; the rsih, seer; uvaca ha, said—“Although you 
have already practised control of the senses, still 
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bhiiyah eva, over again; you samvatsyatha, dwell 
(here) in a fitting manner; serving your teacher; 
samvatsaram, for a year; tapasa, with control of the 
senses; and especially brahmacary eyia , with brahma- 
car yet-, and 'sraddhaya, with faith. 1 After that prcchata 
prasnan, put questions, with regard to anything that 
anyone (of you) may desire to know; yathakammt, 
as you please, in accordance with the desire that each 
of you may entertain. Yadi vijmsyamah, if we hap¬ 
pen to know, what you ask; vaksyamah, we shall 
explain; sarvam ha, all, that you ask. The word “if’ 
is used to express the absence of conceit, but not to 
betray ignorance or doubt, which fact is obvious 
from the solution of the questions (by him). 

f 5IT fRT: ST3TT: 5RT3RT # ll^ll 

3. After that KabandhI, descendant of Katya, 
having approached (him), asked, “Venerable sir, 
from what indeed are all these beings born?” 

At ha, after that, after the lapse of a year; kabandhi- 
katydyanah, KabandhI, great grandson of Katya; 
upetya , having approached (him); papraccha , asked; 
“Bhagavan , venerable sir; kutah ha vai , from what 
indeed; imah prajah , these beings, counting from the 
Brahmaoas; prajdyante , are born? The result obtained 
and the course merited, by following the rites and the 

1 Faith in the truth of the scriptures and the teacher’s 
words. 
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lower knowledge in combination, have to be stated; 
and hence this question. 

aw *r ftarsr sFsrwwt I srsrrqf^r: sr rrctsawa 
5TI ^ sttw 
*rpT srsrr: # iitfii 

4. To him he said: The Lord of all creatures 
became desirous of progeny. He deliberated on 
(past Vedic) knowledge. Having brooded on that 
knowledge, He created a couple-food and Prana 
—under the idea, “These two will produce crea¬ 
tures for me in multifarious ways.” 

Tctsmai, to him, who had inquired thus; sah ha 
uvaca , he said; in order to solve that question. Having 
become prajakamah vai , desirous of creating progeny, 
for Himself—being filled with the idea, “I shall create 
by becoming the soul of all”; prajapatih , the Lord of 
creatures, who having practised (meditation and rites 
conjointly in his earlier life) as already mentioned, 
and being full of that thought, evolved, at the com¬ 
mencement of a cycle (of creation), as Hiranya- 
garbha 1 by becoming the Lord of all moving and 
motionless creatures, that were being created. And 
having become Hiranyagarbha, sah tapah atapyata , 

1 In His previous life He was a human aspirant meditating 
on Prajapati (Hiranyagarbha) with the belief, “I am Prajapati, 
identified with all.” That intense meditation made Him 
Prajapati at the beginning of the present cycle of creation. 
Even then the belief that He is Prajapati persisted, and He 
had still in His mind all the Vedic knowledge acquired 
earlier. 
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He practised, deliberated on, the tapas consisting in 
the knowledge which was acquired in the past life 
and which related to objects revealed by the Vedas. 
Then tapas tapt-m, after having practised tapas in that 
way, having revolved in His mind the Vedic knowl¬ 
edge; sah. He; utpadayate, created; mithunam, a 
couple, that is instrumental to creation; (the couple, 
viz) rayim ca, the moon, the food; prdnam ca, 
and Prana, fire, the eater (the sun). After creating 
the cosmic egg, He created the sun and the moon 
under the idea, u Etau, these two, viz fire and moon, 
which are the eater and the eaten; prajah karisyatah, 
will produce creatures; bahudha multifariously; me, 
for me.” 1 

f I snoft =^ftt 
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5. The sun is verily Prana; and food is verily 
the moon. Whatever is gross or subtle is but food. 
The gross, as distinguished from that (subtle), is 
certainly food (of the subtle). 

Of these adityah ha vai> the sun, verily; is prdnah , 
Prana—the eater, fire; ray Up eva, the food is verily; 
candramd , the moon; ray Up is certainly the food and 

x He projected the couple, the sun and the moon, and 
became identified with it. Then He created the year that 
is dependent on that couple, and became identified with 
the year. Thus successively He produced and became identi¬ 
fied with the half year, month, fortnight, day and night; rice, 
barley, and other foodstuff; semen and creatures. Prana and 
rayi convey the ideas of energy and matter. 
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it is the moon. That which is the eater and that which 
is the food are but one; they are but Prajapati who 
has become the couple, the distinction being made 
from the standpoint of superiority and inferiority. 
How? Etat sarvam, all this; rayih vai , is but food. 
All of what? Yat wurtam, whatever is formed, gross; 
ca amurtarn, and whatever is formless, subtle; all gross 
and subtle things, which constitute the food and the 
eater, are but rayih , food. The murtih , gross; which 
is different tasmat , from that, from the subtle, which 
is wholly distinct, is indeed rayih , food, since it is 
eaten up by the formless. 1 

Similarly, the formless Prana (Life), the eater, is 
also everything that is eaten, and hence it is all. How? 

sifter rsft f^T srfrofe 
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6. Now then, the fact that the sun, while rising, 
enters into the eastern direction, thereby it absorbs 
into its rays all the creatures in the east. That it 
enters into the south, that it enters into the west, 
that it enters into the north, that it reaches the 
nadir and the zenith, that it enters the intermediate 

1 When no distinction of superior or inferior is made, then 
everything may be classed as food, for everything is absorbed 
by something else. But when the distinction is made, the gross 
gets absorbed in the subtle and is to be considered as food. 
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points of the zodiac, that it illumines all, thereby 
it absorbs all living things into its rays. 

At ha, now then; yat, the fact that; ddityah udayan, 
the sun, as it rises up, as it comes within the vision of 
creatures; pravtfati, enters, that is to say, pervades 
through its own light, prdclm disam, the eastern 
quarter; term , thereby, by that self-expansion— 
because these are pervaded by it; it samnidhatte , 
absorbs; rabnisu, , into its rays, that are but its 
own pervasive light; pracyan prandn, all that lives 
in, all the creatures that happen to be included 
in, the eastern quarter, they being pervaded by its 
light; that is to say, it makes them one with itself. 
Similarly, yat , the fact; that it enters into the daksi- 
ndm , southern direction; yat pratlcim, that it enters 
into the western direction; yat udlclm. , that it enters 
into the northern direction; yat, that it enters into; 
adhah urdhvmn, the nadir, the zenith; yat antarah 
disah , that it enters into the inter-spaces, other points 
of the zodiac; yat ca prakdsayati , and the fact that it 
illumines, sarvam , all other things; tena , thereby, by 
that pervasion through its own light; it samnidhatte, 
absorbs; rasmisu , into the rays; sarvan prandn ; all that 
lives. 

7. That very one rises up who is Prapa and 
fire, who is identified with all creatures, and who 
is possessed of all forms. This very one, that has 
been referred to, is spoken of by the mantra: 
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Sah_ escth , that very one, the eater (rises up); who 
is prdnah vaisvanarah, Prana (life) identified with all 
creatures; ^ and who is visvarupah , possessed of all 
forms, being embodied in the universe. That eater, 
again, that is Praria and agnih , fire; udayate , rises, 
every day, absorbing into himself all the cardinal 
points. Etat tat , this very entity, that has been referred 
to above; is also abhyuktcwn , spoken of, rca , by the 
(following) mantra: 

5rnn: qjh iwi 

8. (The realisers of Brahman knew the one that 
is) possessed of all forms, full of rays, endowed 
with illumination, the resort of all, the single light 
(of all), and the radiator of heat. It is the sun that 
rises—the sun that possesses a thousand rays, exists 
in a hundred forms, and is the life of all creatures. 

The enlightened realisers of Brahman knew, as 
their own soul, that sun that is visvarupam , possessed 
of all forms; harinam ,, full of rays; jatavedasam , 
endowed with enlightenment; 1 parayanam , the resort 
of all lives; ekcm jyotih , the only one light, the eye, 
of all beings tctpantam , the radiator of heat. Who is 
that whom they knew? Esah, this is; suryah , the sun; 

1 The phrase may mean, “The Icnower of all that is born”. 
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that udayati, rises;—the sun that is sahasrarafmh, 
possessed of a thousand rays, 'satadha vartamanah, that 
exists in a hundred (many) ways, in conformity with 
the difference of the creatures; and that is pranah 
prajanam, the life of creatures. 

It is being explained how this single pair—consti¬ 
tuted by that which is the moon, the gross, the food 
(on the one hand), and that which is the formless 
Prana, the eater, the sun (on the other)—could pro¬ 
duce the creatures: 

l 5i tremor sqm: wtwn 
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9. The year is verily the Lord of creatures. Of 
Him there are two Courses, the Southern and the 
Northern. As to that, those who follow, in that 
way, the sacrifices and public good etc. that are 
products of action, conquer the very world of the 
moon. It is they who come back. (Since this is so), 
hence these seers of heaven, who are desirous of 
progeny, attain the Southern Course. That which 
is the Course of the Manes is verily food. 

That very couple is the time, called samvatsarah, 
the year; (and that again is) prajapatih, the Lord of 
creatures; for the year is brought about by that pair, 
the year being but a collection of the lunar days and 
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solar days and nights, brought about by the moon and 
the sun. Being non-different from the food and 
Prana, the year is said to be identical with that couple. 
How is that so? Tasya, of that Lord of the creatures, 
that the year is; there are ayane , two Courses, 
daksinam ca uttaram ca, the Southern and the 
Northern. These are the two well-known Courses, 
consisting each of six months, along which the sun 
moves to the south and the north, ordaining the results 
for those who perform rites alone as well as for those 
who undertake rites along with meditation. How is 
that? Tat , as to that; ye ha vat, those who; from 
among people, counting from the Brahmanas; upas ate^ 
follow; istdpurte , sacrifices and public good; iti, etc.; 
tat , in that way; that are krtam , product of action, 
but who do not follow the uncreated Eternal—the 
second tat , meaning “in that way”, being used adverb¬ 
ially:—(they) abhijayante , conquer; candramasam 
eva lokam , the very world of the moon, the world 
constituted by food which is a portion, called rayi 
(food), of the Lord of the creatures who comprises 
a pair. This is so because the moon is krta , a result of 
action. When the result of action is exhausted there, 
te eva punah avartmte , it is they who come back 
again; for it has been said, “They enter into this or 
an inferior world” (Mu. I. ii. 10). Since in this way 
ete, these; rsayah, seers of heaven; prajakdmah, who 
are desirous of progeny, the householders; attain the 
world of the moon—the Lord of creatures, identified 
with food—as the result of their sacrificial and pious 
acts; tasmdt , therefore; they pratipadyante, attain; 
daksinam , the Southern Course, that is to say, the 
.27 
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moon., suggested by the Southern Course, the moon 
being itself a result of action. E?ah ha mi rayih, this 
indeed is food; yah pitrydnah , that which is the Path 
of the Manes, that is to say, the world of the moon, 
that is suggested by the term Path of the Manes. 

S HTItHU T 3WT 3T53T fWTTSSOTH- 
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10. Again, by searching for the Self through 
the control of the senses, brahmacarya , faith, and 
meditation, they conquer the sun (by proceeding) 
along the Northern Course. This is the resort of 
all that lives; this is indestructible; this is fearless; 
this is the highest goal, for from this they do not 
come back. This is unrealisable (to the ignorant). 
Pertaining to this here is a verse: 

Atha, again uttareria, by proceeding along the 
Northern Course; they abhijayante, conquer; that 
part of the Lord of creatures which is Prana, the 
eater, and the sun. Through what? Anvisya, search¬ 
ing for, i.e. knowing; atmanom, the Self, that is 
Prapa, the sun, the Self of the moving and unmoving; 
as “I am this Prana that is the sun”; tapasa, through 
the control of the senses; and especially brahmacar- 
yena, through brahmacarya-, 'sraddhaya , through faith; 
and vidyayd, through meditation, with the idea of the 
identity of oneself with the Lord of creatures; they 
abhijayante, conquer, attain; adityam, the sun. Etat 
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vai, this indeed, is the common ayatanam, resort; 
pramnam, of all that lives. 1 Etat, this one; is amrtam, 
indestructible; and because of that fact, this is abha- 
ytxm, free from fear, not subject to the fear of waxing 
and waning like the moon. Etat parayanam, this one 
is the supreme goal, for the meditators as well as for 
the men who combine meditation with rites; iti, for; 
etasmat na punah avartate , from this (they) do not 
return, like the others who perform rites alone. Esah, 
this one; is nirodhah, unrealisable; to the ignorant; fox 
the ignorant are shut off from the sun. These people 
do not attain the year, the sun, the Self, which is 
Prana. For that year, identical with time, proves an 
obstruction to the ignorant. Tat, pertaining to this 
idea; esah 'slokah, here is a verse: 

% STTg: ^ 3$ I 
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11. Some talk of (this sun) as possessed of five 
feet, as the father, as constituted by twelve limbs, 
and as full of water in the high place above the 
sky. But there are these others who call him the 
omniscient and say that on him, as possessed of 
seven wheels and six spokes, is fixed (the whole 
universe). 

The calculators of time ahuh, call him; panca- 

1 Or “all the organs—eyes etc.,” according to Sankara- 
nanda. 
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padam , possessed of five feet, the five seasons being 
the feet, as it were, of the sun as identified with the 
year; for he revolves with those as his feet. In this 
imagery, late autumn and winter are taken as but one 
season. (They call him) pitaram , father. He is the 
father because he is the generator of all. (They call 
him) dvadasdkrtim , possessed of twelve forms or limbs, 
or composed of twelve parts consisting of the twelve 
months. They call him purisincm , full of water; 1 
ardhe pare dive , in the place above heaven, that is to 
say, in the third place above the sky. 2 [7, but; anye 
ime pare , these others, other calculators of time; 
(ahuh , call) that very one, vicaksanam , adept, omni¬ 
scient. (And they) ahuh , say; that like spokes fixed 
on the nave of a wheel, the whole universe is 
arpitcm, fixed; on him, who, as the embodiment of 
time, is ever on the move—on him saptacakre , as 
possessed of seven wheels, in the form of seven horses; 
and sadare , as endowed with six spokes, the six seasons. 
Whether he be possessed of five feet and twelve limbs 
or seven wheels and six spokes, from either point of 
view it is the year, the embodiment of time, the Lord 
of all creatures, constituted by the sun and the moon, 
which is the cause of the world. 

He by whom the whole world is sustained is called 
the year, the Lord of all creatures; and He is wholly 
evolved into the twelve months which are His limbs: 

x The sun causes clouds, from which rain comes. 

2 It is third counting from this earth, the second being 
the sky. Heaven in this context does not mean the dwelling 
place of the gods.—A.G. 
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12. The month verily is the Lord of all crea¬ 
tures. The dark fortnight is His food, and the 
bright His Prana. Therefore these seers perform 
the sacrifices in the bright fortnight. The others 
perform it in the other. 

Masah vat , the month verily; which is also praja- 
patih , the Lord of all creatures, as described before; 
is constituted by a pair. Tasya, of Him, of that Lord 
of creatures, marked by the month; one part, viz 
krsnapaksah , the dark fortnight; is rayih, food, the 
moon; the other part, viz suklapaksah , the bright 
fortnight; is Prana, the sun, the eater, fire. Since 
they look upon Prana, identified with the bright fort¬ 
night, as everything, therefore, ete nay ah, these seers, 
who realise Prana; sukle istam kurvanti , perform their 
sacrifice (really) in the bright fortnight, even though 
they may be performing it in the dark half, since 
they do not perceive any dark fortnight existing 
apart from Prana; whereas the others do not see 
Prana, and as a result see only that which is marked 
by darkness and obstructs vision. Therefore itare , the 
others; kurvanti , perform; (their sacrifice really) 
itarasmin, in the other half, in the dark fortnight, 
although they may be doing so in the bright half. 
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13 . Day and night are verily the Lord of all 
creatures. Day is surely His Praria and night is 
certainly the food. Those who indulge in passion 
in the day, waste away Prana. That they give play 
to passion at night is as good as celibacy. 

That Lord of all creatures, marked by the month, 
gets again circumscribed by the day and night which 
are His own limbs. Ahordtrah vai prajdpatih , day and 
night are verily the Lord of all creatures, just as 
before. Tasya , of Him; ahar eva prdnah , the day is 
surely Prana, the eater and fire; rdtrih , m rayih , 
night is certainly food, just as before. Ete, these 
people; praskandanti , eject, exhaust, waste away by 
separating from themselves; prdnam , Prana, identified 
with day. Who are they? Ye , those who, the fools 
who; diva , in the day time; samyujyante ratya, indulge 
in passion, that is to say unite with women who cause 
passion.... Since this is so, therefore that should not 
be done. This is a prohibition enjoined by the way. 
The fact that they samyujy ante ratya , give play to 
passion; ratrrn , in the night, in (the proper) season; 
tat , that; is brahmacaryam eva , as good as continence; 
since this is praiseworthy. This too is an injunction, 
enunciated in passing, that it is one’s duty to live with 
one’s wife in due time. As for the relevant topic, it is 
this: That Lord of all creatures, who has evolved into 
day and night, exists as identified with such food as 
rice and barley. 

am I jrsnqf^ft 5 I g&Rc r w T fo r r : smr: 
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14. Food is nothing but the Lord of all crea¬ 
tures. From that indeed issues that human seed. 
From that are born all these beings. 

Evolving thus, prajapatih, the Lord of all creatures; 
became that annam vai, food to be sure. How? Tat ah 
ha vai, from that food indeed, issues; tat retas , that 
human seed, that is the origin of creatures. Tasmat, 
from that seed, as deposited in a woman; prajayante, 
are bom; imah prajah, all these creatures, such as 
men. The question that was raised, “From what indeed 
are all these beings bom?” has thus been answered 
by saying that these creatures are born by passing in 
succession through the pairs starting with the sun 
and the moon and ending with day and night, and 
then by proceeding through food, blood, and semen. 

mt sum m 
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15. This being so, those who undertake the 
well-known vow of the Lord of all creatures, beget 
both sons and daughters. For them alone is this 
world of the moon in whom there are the vows 
•and continence, and in whom is found for ever 
avoidance of falsehood. 

Tat, this being so; ye, those, the householders who 
—ha and vai are two indeclinables calling up to mind 
some well-known fact— car anti, undertake; tat praja- 
pativratam, that vow of the Lord of all creatures, con- 
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sis ting in living with one’s wife in the proper season; 
for them this is the visible result. What is that? Te, 
they; utpadayante, beget; mitbunam, a pair, both son 
and daughter. Te§am eva, for those people alone, for 
those who undertake sacrifices and public good and 
offer gifts, is this unseen result consisting in esah 
brahmalokah, this world of Brahman, the world of the 
moon, that is indicated by the Path of the Manes;— 
(for those) yesam, in whom; there are tapas, vows, as 
for instance those vows undertaken by one who has 
completed his study; brahmacaryam, (continence 
consisting in) not living with one’s wife at times other 
than the proper season; yesu, in whom, again; satyam, 
truthfulness, avoidance of falsehood; pratisthitam, 
exists invariably for ever. 

frcsrt ^ ttptt 
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16. For them is that taintless world of Bra hman, 
in whom there is no crookedness, no falsehood, and 
no dissimulation. 

As for the Northern Course, marked out by the 
sun, which consists of self-identification with Prana; 
and is virajah, pure, not tainted like the lunar Brahma- 
loka and not subject to waxing and waning; asau, that 
one; is tesa?n, for them. For whom? That is being 
said. (For those) na yesu jihmam, in whom there is 
no fraud, no crookedness, unlike the householders in 
whom it becomes inevitable owing to the exigencies 
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of many contradictory social situations. Moreover, 
those in whom anrtam , falsehood, does not become 
unavoidable as it is in the case of householders in the 
course of play or merriment. Similarly, those in whom, 
unlike the householders, there does not exist any 
may a. Maya , dissimulation, is a kind of false behaviour 
consisting in showing oneself publicly in some way 
and acting quite contrariwise. For those competent 
persons—the brahmacdris (celibates), forest-dwellers, 
and mendicants—in whom faults do not exist, because 
there is m> occasion for them; is this untainted world 
of Brahman, just in consonance with the disciplines 
they undertake. This is the goal for those who under¬ 
take rites in conjunction with meditation. As for the 
earlier Brahma-loka, indicated by the moon, it is for 
those who perform rites alone. 



SECOND QUESTION 


It has been said that Praija is the eater and the Lord 
of all creatures. It has to be determined how He is 
the Lord of all creatures as well as the eater in this 
body. Hence is this Question begun. 1 
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1. Next a scion of the line of Bhrgu, born in 
Vidarbha, asked him, “Sir, how many in fact are 
the deities that sustain a creature? Which among 
them exhibit this glory? Which again is the chief 
among them?” 

Atha ha, next in order; bhargavah vaidarbhih, a 
scion of the line of Bhrgu, who was bom in Vidarbha; 
papraccha, asked; enam, this one: Bhagavan , O ador¬ 
able sir; kati eva devah, how many deities indeed; 
vidharayante, chiefly sustain; prajam, a creature, so 
far as the body is concerned. Katare, which of them, 
which of those deities divided among the organs of 
sense and action; praka'sayante, exhibit; etat, this, this 
manifestation of their own glory; kah punah, which 
again; is varisthah, the chief; esam, among these, that 
exist as body and organs. 

x In this chapter it will be shown that Prana is the chief, 
the eater, and the Lord of all creation. The next chapter 
will enjoin His meditation. 
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2. To him he said: Space in fact is this deity, 
as also are air, fire, water, earth, the organ of 
speech, mind, eye, and ear. Exhibiting their glory 
they say, “Unquestionably it is we who hold 
together this body by not allowing it to dis¬ 
integrate.” 


Tasmai , to him, who had asked thus; sah, he; uvaca 
ha, said: Akasah ha vai esah devah, space is in fact 
that deity; vayuh , air; agnih, fire; apah, water; prthivi, 
earth—these five elements that are the materials of 
the body; (and) vak , speech; manas, mind; caksuh, 
eye; srotram, ear—these and others that are the organs 
of action and knowledge— te, they (that is to say), 
the gods (presiding over these and) identifying them¬ 
selves with the body and organs; abhivadanti prakdsya, 
speak by way of exhibiting their glory, while vying 
for pre-eminence. How do they speak? “It is vayam, 
we; who, like the pillars of a palace, vidharayamah, 
hold together unquestionably; etat bdnam, this aggre¬ 
gate of body and senses; avasfabhya, by holding it 
aloft, and not allowing it to be disintegrated.” This is 
the idea. 
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3. To them the chief Prana said, “Do not be 
deluded. It is I who do not allow it to disintegrate 
by sus taining it by dividing myself fivefold.” 
They remained incredulous. 


Tan, to them, to those who had such egotism; 
varisthah pranah, the chief Praija; uvaca, said; 11 Md 
apadyatha mohcan, do not fall into delusion, do not 
cherish in this way any vanity resulting from non¬ 
discrimination; for aharn eva, it is I who; vidharayami 
etat banam avctstabhya, sustain this aggregate of body 
and senses by not allowing it to disintegrate; I support 
it, pancadha atmanam pravibhajya, by dividing myself 
fivefold, by dividing my functions into those of the 
outgoing breath etc.” Although Prana said so, still 
te, they, babhuvuh , remained; asraddadhdnah, incre¬ 
dulous, thinking, “How can this be so?” 





_c 
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4. He appeared to be rising up (from the body) 
out of indignation. As He ascended, all the others, 
too, ascended immediately; and when He remained 
quiet, all others, too, remained in position. Just 
as in the world, all the bees take to flight in 
accordance as the king of the bees to his 
wings, and they settle down as he does so, similarly. 
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did speech, mind, eye, ear, etc. behave. Becoming 
delighted, they (began to) praise Prana (thus): 

Noticing their incredulity, sal?, that Prana; on His 
part, became indifferent and utkramate iva, seemed 
to rise up (from the body); abhmianat, out of indig¬ 
nation. What followed his ascent is being made vivid 
with the help of an illustration. Tasmin utkrdmati , 
when He began to rise up; atha, then, immediately 
after; itare same eva, all others, all the organs such 
as the eye; utkramante, ascend (ed); ca tasmin 
pratisthcmmne, and when He, Prana, stayed on, 
remained quiet, did not rise up; serve eva pratisfhante, 
all of them remain (ed) quietly in position. Tat, with 
regard to this matter, the illustration is: Yatha, as; 
loke, in the world; maksikah, bees; sarvah eva , all of 
them, utkramante, take to flight; madhukara-rajanam 
utkrdmantam , as the king of bees, their own king, 
takes to the wings; ca sarvaf? eva pratisthante, and all 
settle down; tasmin pratisthamane, as he settles down. 
As in this illustration, so did vak, speech; manah, 
mind; caksuh, eye; srotram, ear; and others (behave). 
Te, they; having given up their lack of faith, and 
having realised the greatness of Prana, and becoming 
pritah, delighted; stunvanti pranam, praise Prana. 

How did they praise? 

^ 4<n***T) cjig: 1 
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• 5. This one (i.e. Praija) bums as fire, this one 
is the sun, this one is cloud, this one is Indra and 
air, this one is the earth and food. This god is the 
gross and the subtle, as well as that which is 
nectar. 

Esah, this one, this Prana, in the form of agnih, 
fire; tapati, burns. Similarly, He shines as suryah, the 
sun. So also as parjanyah, cloud; He varsati, rains. 
Moreover, as maghavan, Indra; He protects the crea¬ 
tures and endeavours to kill the demons and ogres. 
Esah, this one; is vayuh, air, diversified as different 
currents like dvaha, pravaha. Furthermore, esah 
devah, this deity; is prthivi, the earth; (and) rayih, 
food, of the whole world; 1 sat, the gross; asat, the 
subtle; ca, and; yat amrtam, that which is nectar that 
ensures the sustenance of the gods. The point needs 
no further elaboration. 

w* JTTot srt l 

^ ll^ll 

6. Like spokes on the hub of a chariot wheel, 
are fixed on Prana all things—r&y, yajus, samas, 
sacrifice, Ksatriya, and Brahmaria. 

Arab iva rathandbhau , as spokes are fixed on the 
hub of a chariot wheel; so sarvam, everything, starting 
from faith and ending with name (Pr. VI. 4); 
pratisthitam , is fixed; pmne , on Prana, indeed; during 
the time of the existence of the world. Similarly, the 

x As the earth, He supports all; and as food, He nourishes 
all. 
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three kinds of mantras — rcah, rks\ yajump, yajits ; 
samani, samas —(metrical, prose, and musical Vedic 
texts); and the yajnah, sacrifice, that is performed 
with those mantras ; and the ksatram, Ksatriya caste, 
that protects all; ca, and; brahma, the Brahmana caste, 
that is qualified for the performance of duties like 
sacrifice. This Prana is all this. 

I 


I Ml 

7. It is you who move about in the womb as 
the Lord of creation, and it is you who take birth 
after the image of the parents. O Praria, it is for 
you, who reside with the organs, that all these 
creatures carry presents. 

Moreover, He who is called prajapatih, the Lord 
of creation; tvam mar, is but you. It is you who 
carasi , move; garbhe, in the womb—of the father (as 
seed) and of the mother (as child); and (it is you, 
again, who) pratijayase, take birth after the image of 
(the parents). Since you are the Lord of creation, 
your parenthood is a pre-established fact. The purport 
is this: You, Prapa, are identical with all through 
your assumption of the form of all bodies and 
embodied beings. Prana, O Prana; it is tubhyam, to 
you; yah, who; pratitisthasi, reside; pranaih, with the 
organs, eyes etc., in all the bodies; that irnah prajah, 
all these creatures, that there are, counting from 
human beings; balim haranti, carry presents, through 


gssr srm srsTtf^n 


w. srrdff: 
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the eyes eta Since you reside in all bodies, it is proper 
that they should carry presents to you; for you are 
in fact the eater, and all else is food for you only. 

tart srw ^tt i 
^ftnrt mu 

8. You are the best transmitter (of libation) to 
the celestials. You are the food-offering to the 
Manes that precedes other offerings. You are the 
right conduct of the organs that constitute the 
essence of the body and are known as the atharvas. 

Moreover, you asi, are; vahnitamah , the best carrier, 
the best transmitter of libations; devamm, to the 
celestials, beginning with Indra. The svadha, food¬ 
offering, made; pitrinam, to the Manes, in the obse¬ 
quial rite called Nandl-mukha; that is the prathama, 
first, that takes precedence over the other offerings 
in which the deities dominate 1 —of that food-offering 
also, you are the transmitter. This is the idea. Further¬ 
more, it is you who asi, are; the satyam caritam, true, 
right, conduct, consisting in maintaining the body 
etc.; rfinam, of the organs, such as the eyes etc.; 
angirasam, of those (organs) which represent the 
essence of the body, and which are called the atharva^ 

1 The readings are deva-pmdhana or deva-pradana. The 
first reading is adopted in the translation. The second reading 
would give the meaning, “Over the offering to thoogods’. 
The Nandl-mukha has to be performed before making the 
sacrifices to gods. 



II. 10] Prasna Upanisad 433 

according to the Vedic Text, “Prana is indeed 
atharva.” 1 

STM sjtsfe 'Tftj%clT I 

q^r: iis.il 

9. O Prana, you are Indra. Through your valour 
you are Rudra; and you are the preserver on all 
sides. You move in the sky—you are the sun, the 
lord of all luminaries. 

Prana, O Prana; tv am asi , you are; indrah , Indra, 
the supreme Lord. Tejasd , by valour; you are rudrah , 
Rudra, engaged in destroying the world. Again, during 
the time of the existence of the world, you, in your 
benign aspect, are the pariraksitd , preserver (of the 
universe) on every side. Tvam , you; carasi, revolve, 
for ever; antarikse , in the sky, through rising and 
setting. Tvam , you; are the suryah , sun; the patih , 
lord; jyotisam , of the luminaries. 

W 5TM ^ smt: I 

^rnTFTM II^oll 

10. O Prana, when you pour down (as rain), 
then these creatures of yours continue to be in a 
happy mood under the belief, “Food will be 
produced to our hearts’ content.” 

■ Yada, when; tvam, you; abhivarsasi, pour down, 
by becoming rain cloud; atha, then; getting food; 

^h ugh Prana is atharva according to this quotation, yet 
the sen n e-organs, which are but manifestations of Prana, are 
also atharva . 

28 
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imah prajah, all these creatures; private, live, that is 
to say, resort to activities characteristic of vitality. 
Or (reading pram te in place of pranate ): prana, O 
Prana; imah prajah te, these creatures of yours—which 
are one with you and which are nourished by your 
food; at the very sight of the rain you pour down; 
tisthmti, continue to be; anandarupah, like people 
possessed of happiness; their idea being this: “ Annam 
bhavisyati, food will be produced; kamiya, to our 
hearts’ content.” 

5HPRKTCT ^RTR;: fan Brtnfcg n: \\\\\\ 

If. O Prana, you are unpurified, you are the 
fire Ekarsi, (you are) the eater, and you are the 
lord of all that exists. We are the givers of (your) 
food. O Matarisva, you are our father. 

Besides, prana, O Prana; tvam, you, are; vratyah, 
unpurified—having been born first, you had none to 
baptise you; the idea is that you are naturally pure. 
As the fire called ekarsih, Ekarsi, that is well known 
among the followers of the Atharva-Veda; you 
become the atta, eater, of all oblations. You are the 
satpatih visvasya, the lord of all that exists, satpatih 
being derived in the sense of the lord (pati) of what 
exists (sat). Or satpatih visvasya may mean the 
holy lord of the universe. Vayam, we, again; are 
datarah, givers, to you; adyasya, of food. Matarisva, 
O Matarisva (Air); tvam, you; are nah pita, our 
father, (the word mitari'sva being taken as a Vedic 
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use for matarisvm ). Or if the reading be mdtarisva- 
nah, the meaning (of the sentence) will be; Tvcm , 
you; are the pita, father; mdtarisvamh , of Matarisva 
(Air). 1 Hence also is established your fatherhood of 
the whole universe. 


^ fw <tt ^ li^H 

12. Make calm that aspect of yours that is 
lodged in speech, that which is in the ear, that 
which is in the eye, and that which permeates the 
mind. Do not rise up. 

To be brief, yd tanuh te , that aspect of yours, 
which; is pratisthitd , lodged; vdci, in speech, which 
makes the effort of speaking as a speaker; yd srotre, 
that which is in the ear; ca yd caksusi , and that 
which is in the eye; ca yd , and that which, the 
aspect that; is santatd , pervasive; manasi , in the mind, 
as acts of thinking etc.; kuru , make; tdm, that 
(aspect); sivdm , calm; md utkramih , do not ascend, 
that is to say, do not disturb it by ascending. 

srwr^ snl ^srfdfg^q; l 

irRft- sun ^ 

ll^ll 

flsfk: 5T?T: II 

1 Since you are identified with dkasa (space), the source 
of air. 
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13. All this (in this world), as also all that is in 
heaven is under the control of Prana. Protect us 
just as a mother does her sons, and ordain for us 
splendour and intelligence. 

In short, whatever enjoyable thing there is in this 
world, sarvarn idem, all this; is verily pranasya va'se, 
under the control of Prana. And Prana is even the 
ruler and protector of yat, whatever; is pratisthitam, 
located; tridive , in the third heaven, in the form of 
enjoyment for gods and others. Hence raksasva, 
protect us; mata iva putrrn, as a mother does her 
sons. Since all the glories, natural to the Brahmanas 
and Kgatriyas, are at your disposal, therefore vidhehi 
nah, ordain for us; srih ca (is the same as sriyah ca), 
all splendour; prajncim ca, and* intelligence; that 
accrue from your continuance. This is the meaning. 
Thus, inasmuch as the greatness of Prana has been 
disclosed through His praise as the all-pervasive 
entity, by the organs such as speech, Prana is ascer¬ 
tained as the Lord of creation and the eater. 



THIRD QUESTION 


3r«r |?i tapiw; 1 §?r 

snort srm^ strutt srr 

Sr%¥F?T 5TtM: %^U% ^TfWfvT^ 

l^li 


1. Then Kausalya, son of Asvala, asked him, 
“O venerable sir, from where is this Prana born? 
How does He come into this body? How again 
does He dwell by dividing Himself? How does 
He depart? How does He support the external 
things and how the physical?” 


At ha ha , next; kausalyah cct asvaldyamth, Kausalya, 
the son of Asvala; papraccha enam , asked him, 
“Although the greatness of Prana has thus been per¬ 
ceived by the organs which ascertained His true 
nature, yet He may still be an effect, inasmuch as He 
forms a part of a composite thing. Therefore I ask: 
Bhagavcm, O venerable sir; kiitah, from what source; 
esah, this one, Prana; jay ate, is born? And being bom, 
katham , how, through what special function; does 
He aydti , come; asmin sarire , to this body? What is 
the cause of His being embodied? This is the idea. 
And having entered into the body, katham , how; does 
He pratisthate , dwell (in the body); pravibhajya 
atmanam, by dividing Himself; kena , how, through 
what special function, does He utkramate, depart; 
asmat 'sartrat , from this body? Katham, how; does 
He abhidhatte, support; the bahyam , external things, 
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in the context of the elements and in the divine con¬ 
text; and how (does He support) adhyatmam, in the 
(individual) physical context?” The verb “support” 
has to be supplied. 

mtfa IRH 

2. To him he said: You are putting super¬ 
normal questions, since you are pre-eminently a 
knower of Brahman. Hence I speak to you. 

Being asked thus, sah, he, the teacher; uvaca ha , 
said: tasmai, to him: Prana Himself, being inscrutable, 
is a subject-matter of intricate questioning. And you 
inquire about the birth etc. of that Praria. Hence 
prcchasi , you ask, atiprasnm, supernormal questions; 1 
brahmisthah asi iti , for you are pre-eminently a 
knower of Brahman. 2 Thereby I am pleased. Tasmat , 
hence; aham bravimi , I speak; te , to you, what you 
ask for. Listen: 

trq SfiuH l ^TSRrfer- 

14 II3II 

3. From the Self is born this Praria. Just as 
there can be a shadow when a man is there, so this 
Pra$a is fixed on the Self. He comes to this body 
owing to the actions of the mind. 

Question about transcendental verities. 

2 Know the supreme Brahman which transcends the inferior 
Brahman. This is only by way of encouragement.—A.G. 
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Atmanah , from the Self—from Purusa, the Immut¬ 
able, (or) Truth; jdyate , is bom; esah, this Prana 
spoken of before (Mu. II. i. 2-3). Here is an illustra¬ 
tion to show how. Yatha, as, in the world; there 
issues a chayd, shadow, as an effect; puruse , when a 
man, possessed of hands etc., is there as the cause; 
similarly, etasmin, on this, on Brahman, on Purusa 
that is Truth; atatctm , is spread, i.e. fixed; etat , this 
one, this principle that is false by nature, is analogous 
to a shadow, and is called Prana, just as a shadow is 
linked to a body. He ayati, comes; ctsmin sarire, to 
this body; mano-krtena , through the action of the 
mind, that is to say, as the result of action accom¬ 
plished through the thought or wish of the mind, for 
the text will say later, “Virtue results from virtue” 
(III. 7); and there is another Vedic text (on this 
point): “Being attached, he, together with the work, 
attains (that result to which the subtle body or mind 
is attached)” (Br. IV. iv. 6). 





sspta \m 


4. As it is the king alone who employs the 
officers saying, “Rule over these villages, and those 
ones,” just so Prana engages the other organs 
separately. 

In the world, yathd , as, in the way in which; 
scmmt eva, it is the king alone who; viniyunkte , 
employs; adhikrtan , the officers; in the villages, etc. 
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How? By ordering, “ Adhitisfhasva, preside over; 
etan gramdn, these villages; etdn grdman, these 
villages”; evam eva, just so, as is the case in the illustra¬ 
tion, so; esah praiiah, this (Chief) Prana; samnidhatte, 
places, engages; prthak prthak eva, separately, in the 
respective posts; itardn prandn, the other organs, the 
eye etc. which are its own manifestations. 


5uf%S5t 3 wm' l qw 

IU(II 


5. He places Apana in the two lower apertures. 
Prana Himself, issuing out of the mouth and 
nostrils, resides in the eyes and ears. In the middle, 
however, is Samana, for this one distributes equally 
all this food that is eaten. From that issue out these 
seven flames. 


To turn now to the divisions. He places apanam, 
Apana, that is a division of Himself (i.e. of Prana); 
that exists, payu-upasthe, in the two lower apertures, 
as engaged in the work of ejecting faeces, urine, etc. 
So also pranah svayam, Prana Himself, who occupies 
the place of the sovereign; pratisthate, resides; cakmh- 
'srotre, in the eyes and the ears; as issuing out through 
mukha-nasikabhydm, mouth and nostrils. Madhye tu, 
in the middle, however, in between the places of 
Prana and Apana, in the navel; there is scmmnah, 
Samana, which is so called because it assimilates all 
that is eaten or drunk; hi, for; e$ah, this one; nayati 
samam, distributes equally (in all parts of the body), 
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leads to digestion; etat hutmn amicm ., all this, that is 
eaten or drunk, the food that is poured (as a libation) 
on one’s bodily fire. Tas?mt , from that, from that fire 
in the stomach—when fed by the food and drink, it 
reaches the region of the heart; 1 bhavcmti , there come 
into existence; etdh sapta arcisah these seven flames, 
that are lodged in the head. The idea is that the revela¬ 
tion of objects like form (or colour) etc. that con¬ 
stitutes what is known as seeing, hearing, etc., is 
caused by Prana. 


ife strut i jrr^JTt grot m 


ssninro w\\\ 

6. This Self (i.e. the subtle body) is surely 
in the heart. There are a hundred and one of the 
(chief) nerves. Each of them has a hundred 
(division). Each branch is divided into seventy- 
two thousand sub-branches. Among them moves 
Vyana. 


Hi esah atma, this Self—this subtle body associated 
with the Self—is in fact; tydi, in the heart, in the space 
circumscribed by the lump of flesh shaped like a lotus. 
Atra, in this heart; there are etat ekasatam , this one 
hundred and one, in number; nadimm, from among 


x The imagery is thus brought out: The digestive power 
in the stomach is the sacrificial fire; food is the oblation; 
and sense-knowledge is the dame. The seven organs in the 
head are: two eyes, two ears, two nostrils, and the mouth. 
These derive their capacity to act from the energy supplied 
by food. 
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the nerves, among the chief ones. Tasdm , of those 
chief nerves; ekmkasyRh , each one has; sat am satam r 
a hundred divisions. Again, prati sakhmadi-sahasmni, 
the thousands of sub-branches into which each of the 
(one hundred of) branch nerves is sub-divided are,, 
in each case; dvdsaptatih , dvdsaptatih , seventy-two r 
seventy-two. Each of the hundred branches of the 
main nerves becomes (seventy-two) thousand in. 
number. 1 Asu, among these nerves; carati , moves; the 
vital energy called vyanah , Vyana, the name being 
derived in the sense of pervasiveness. As rays issue 
from the sun, so do the nerves issue from the heart 
and proceed everywhere (in the body); moving 
through them Vyana resides in the body, pervading it 
wholly; and by becoming particularly active in the 
joints, shoulders, and vital parts, and in the interim 
between the functioning of Prana and Apana, it 
becomes the performer of deeds requiring strength. 

7. Now then Udana, when it is in its upward 
trend, leads to a virtuous world as a result of 
virtue, to a sinful world as a result of sin, and 
to the human world as a result of both. 

Atha, now then; among those one hundred and 

1 To sum up: There are 101 main nerves; each is divided 
into one hundred branches; and each of these branches is 
sub-divided into 72,000 sub-branches. Thus the sub-branches 
are 727,200,000 and the total number of all the nerves is 
727,210,201. 
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one nerves, ekaya , through that one, which proceeds 
upward and is known as Susumna; the vital force 
called udanah , Udana, which moves everywhere from 
the sole of the feet to the head; urdhvah ( san ), when 
it has an upward trend; it nayati , leads; puny am 
lokam , to a virtuous world, such as the world of the 
gods; punyena karmana , as a result of virtuous deeds; 
(it leads) pdpam, , to a sinful world, hell, such as birth 
among beasts; papern , as a result of sin, which is 
opposed to that (virtuous world); (and it leads) 
manusyalokam, to the human world; ubhabhyam eva, 
as a result of both virtue and vice, when they pre¬ 
dominate equally. The verb “leads” has to be supplied 
(everywhere). 

snff^fr 5 I TO TO TO- 

l sfrot *TT ^RT IPTOTTOTR- 

TO T R< r sr srFpsqrfa: \\c\\ 

8. The sun is indeed the external Prana. It rises 
up favouring this Prana in the eye. That deity, 
that is in the earth, favours by attracting Apana 
in a human being. The space (i.e. air), that is 
within, is Samana. The (common) air is Vyana. 

Adityah ha vai , it is the well-known sun indeed, 
in the divine context; that is the bahyah pranah, 
external Prana (i.e. Prana in external manifestation). 
Esah, this one, that is such; udayati, rises up; it is 
this one indeed (that rises) amigrhvanah , favouring; 
e?iam pranam, this Prana; cakmscmi, that exists in 
the eye, in the bodily context; that is to say, it favours 
by vouchsafing light for the eye in the matter of its 
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perception of colour. Similarly, ya devata prthivyam, 
the deity* that is well known as identified with the 
earth; sa esa, that very one, exists by vouchsafing 
favour; avastabhya, by attracting, keeping under 
control—by the fact of pulling down; apanam 
piirusasya, the vital function called Apana of a human 
being; for otherwise the body would fall because of 
its weight or would fly up into the sky if left free. 
Yat (rather yah ) antara, that which is in the middle, 
the space that exists in between heaven and earth, the 
air there being referred to by the word space on the 
analogy of one sitting on a scaffolding; 1 sah, it, that 
air; which is samanah, Samana—that exists there, 
helping the vital function called Samana. This is the 
idea; for in common with the air (in interspace), 
Samana has the similarity of existing in the space 
within. 2 Vayuh, the air in general, that exists exter¬ 
nally as a common factor; is Vyana, because of the 
similarity of pervasiveness.* That is to say, it stays 
there, helping the (vital function called) Vyana. 

f stt 1 

US.H 

9. That which is well known as luminosity, is 
Udana. Therefore one who gets his light extin- 

3 In the sentence, “The scaffolding is shouting,” “scaffolding” 
stands for the men sitting on it. Similarly “space” here stands 
for the “air” in space. 

2 Vayu resides in the space between the earth and heaven, 
and Samana in the space within the body. The point of 
resemblance is residence within space. 

3 Of the body and the world. 
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guished, attains rebirth together with the organs 
that enter into (his) mind. 


That which is tejah ha mi , well known as (com¬ 
mon) 1 luminosity, outside; is udanah , Udana, in the 
body; that is to say, it favours the vital function, 
called Udana, by its light. Since the agency (viz 
Udana), that causes one’s leaving the body, is of the 
nature of luminosity, and (while staying in the body) 
it is favoured by external light, tctsmat , therefore; 
when an ordinary man upctsmtatejah , gets his natural 
light extinguished; then it is to be understood that his 
life is exhausted and he is about to die. Sah , he, attains; 
punarbhavam , another body, (rebirth). How? Saha 
indriyaih, together with the organs, counting from 
speech; sampadyammaih mmasl , entering into the 
mind. 


ST?T3PRT 







10. Together with whatever thought he had 
(at the time of death), he enters into Praoa. Prana, 
in combination with Udana and in association with 
the soul, leads him to the world desired by him. 


Yaccittah, whatever thought he might have had, at 
the time of death; tena, together with that idea, and 
together with the organs; ayati prfiricm, he (the 
creature) enters into Praija, the primary vital func¬ 
tion. The purport is that at the time of death, the 

1 As distinguished from its special manifestation as the sun. 
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activities of the organs having declined, he continues 
to live only through the functioning of the chief 
Prana (vital energy). Then the relatives say, “He 
still breathes”, “He is still alive.” That pranah, Prana, 
again; yuktah tejasd , as combined with the function 
called Udana; saha atmarid , and in association with 
the soul, the master that enjoys; nayati , leads,—that 
enjoyer (of the fruits of work)—makes him reach, 
under the influence of virtuous and vicious actions; 
lokcrn yathasamkalpitam , a world as was desired by 
him. 1 

V SIFT ^ 5T fiw 5*5TT 

UUN 

11. The line of progeny of any man of knowl¬ 
edge who knows Prana thus, sustains no break. 
He becomes immortal. Pertaining to this, there 
occurs this mantra: 

Yah vidvan , any illumined man who; veda, knows; 
prdnam , Prana; evam, thus, as possessed of the descrip¬ 
tions set forth before, viz origin etc.; for that man is 
being stated this result accruing in this world and the 
next; Asya, for him, for that man of knowledge; 
prajdh, line of progeny, consisting of sons, grandsons, 
etc.; na hiyate , sustains no break. And when his body 
falls, he bhavati , becomes; amrtah , immortal, through 
his identity with Praua. Tat, pertaining to this idea; 

1 As an aspirant, he had desired heaven'etc. when engaged 
in sacrifices and meditation. That desire becomes again 
prominent at the time of death and results in the attainment 
of that very world. 
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bhavati, there occurs; esah slokah , this mantra , expres¬ 
sive of this idea in the form of a brief statement: 

mm 
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12. Having known the origin, coming, lodg¬ 
ment, and fivefold overlordship and the physical 
existence of Praria, one achieves immortality. 
Having known, one achieves immortality. 

Vijndya , having known; (thus), utpattim, the 
origin (of Praria), from the supreme Self (Pr. III. 3); 
ayatim , (His) coming to this body, through the action 
of the mind (Pr. III. 3); sthanam , (His) lodgment, in 
such places as the lower apertures (Pr. III. 5); ca 
pancadha vibhutvam , and (His) fivefold overlordship, 
(his) ordering of the different functions of Praria in 
five ways like a sovereign (Pr. III. 4); His existence 
■externally in the form of the sun etc., and adhyatmam , 
in the body, as the eye etc.—having known thus, 
(one) asnute , achieves; amrtam , immortality. The 
repetition of “vijndya amrtam, asnute , having known, 
he achieves immortality” is by way of concluding the 
Question. 
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1. Then the grandson of Surya, born of the 
family of Garga, asked him, “O adorable sir, 
which are the organs that go to sleep in this 
person? Which keep awake in him? Which is 
the deity who experiences dream? To whom 
occurs this happiness? In whom do all get 
merged?” 


Atha , next, saury ay am gargyah , the grandson of 
Surya. born of the family of Garga; papraccha ha, 
asked; enam, this one. All about the impermanent, 
mundane existence, that relates to manifested things, 
that is comprised within the domain of lower 
knowledge (i.e. of ignorance), and that consists of 
ends and means, have been fully dealt with in the 
three (previous) Questions; now are begun the suc¬ 
ceeding Questions, since it is necessary to speak about 
that auspicious, calm, unchanging, immutable Truth 
which is called Purusa, who cannot be thought of in 
terms of ends and means, is not subject to any means 
of proof, is beyond the mind and the senses, exists 
everywhere internally and externally, and is birthless 
and the subject-matter of superior knowledge. The 
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questions are now being raised with a view to telling 
what the characteristics of that Immutable are, from 
which, as stated in the second Muftdaka, all objects 
are bom like sparks from a blazing fire, and into which 
they merge again (Mu. II. i. 1); which are all those 
things that emanate from the Immutable; and how they 
separate and how they merge there. Bhagavan, O 
adorable sir; kani (kctramm ), which organs; asrmn 
purus e , in this person, possessed of head, hands, etc.; 
svapanti, go to sleep, desist from their own functions. 
And kani , which; asmin, in this one; jagrati, keep 
awake, continue in the state of sleeplessness, go on 
performing their functions? Among those, standing for 
the effect and cause, 1 katarah esah devah, which is this 
deity, who; pasyati svapnan , experiences dreams? 
Dream means the perception (of objects) within the 
body, like those in the waking state, by one who has 
ceased from the perception of the waking state. The 
idea is this: Is that activity performed by a deity 
identified with the effect (viz body or Prana), or by 
someone identified with the senses (and mind)? 
Kasya, to whom; bhavati , occurs; etat sukham, this 
happiness, that is calm (i.e. taintless), effortless (i.e. 
undisturbed), and unobstructed, 2 and that emerges on 
the cessation of the activities of the dream and 

1 A different reading is karya-karanani, where karya, effect, 
is the body or Prana, and karanani , the senses and organs, with 
the mind at their head. In the reading karya-karanani , karanani 
means the elements from which the body etc. are produced. 

3 Taintless, untouched by external objects; effortless , express¬ 
ing itself when all disturbances cease, as does a light in a 
windless place; unobstructed , unending, it being one with the 
supreme Bliss. 

29 
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waking states? At that time kasmm u same sampra- 
tisthhdh bhavanti, in whom do they all remain 
completely unified, after desisting from the activities 
of the dream and waking states? The idea is this: like 
the honeys (collected from various flowers) merging 
in (the same) honey (in the bee-hive), or .the rivers 
entering into the sea, they bhavmti , become; sampra- 
tisthitah , blended without the possibility of being 
distinguished. 1 

Objection: Since on the analogy of a discarded 
implement, a scythe for instance, it can be held that 
the organs and the senses desist from their respective 
duties and rest separately, each in itself, during sleep, 
therefore whence can arise in the questioner the 
surmise that the senses and organs of the sleeping man 
get merged somewhere? 

Answer ; The surmise (of the questioner in the text) 
is quite reasonable. Since in relation to the objects of 
the waking state the senses and organs (are seen to) 
stand as a composite whole for the benefit of a master 
and are not independent, therefore in consonance with 
the fact that composite things are dependent on some¬ 
one else, it is but reasonable to assume that they 
become unified in someone even in sleep. Hence this 
question is quite in keeping with that conjecture. In 

1 There are live questions: The first relates to the perceiver 
of the waking state. That entity whose cessation from activity 
leads to dream, must be the actor in the waking state. The 
second question is, “Whose function is it to maintain the body 
in all the three states?” The third relates to the perceiver of 
the dream; the fourth to the enjoyer of sleep. The fifth asks 
about the Turlya, the Fourth, the Self, free from the three 
states of wakefulness, dream, and sleep. 
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the present context the question, “In whom do they 
all remain completely* unified,” is meant to imply, 
“Who may he be?”—the question being put by one 
who wants to know something special about the entity 
in which all the effects and causes get merged during 
sleep and cosmic dissolution. 1 

I r^r: I i n: 

ito aih gwr * ^ q^rf?r ?r fsrsr% ?r 

^ jtt^ ?r 

2. To him he said, O Gargya, just as all the rays 
of the setting sun become unified in this orb of 
light, and they disperse from the sun as it rises up 
again, similarly all that becomes unified in the high 
deity, the mind. Hence this person does not then 
hear, does not see, does not smell, does not taste, 
does not touch, does not speak, does not grasp, does 
not enjoy, does not eject, does not move. People 
say, “He is sleeping.” 

Tasmai , to him; sah, he, the teacher; uvaca ha , said: 
“O Gargya, hear what you asked about. Yatha, as; the 
mcnricayah , rays; arkasya , of the sun; astam gacchatah, 
that is setting down, becoming invisible; sarvah , all, 

1 It is the absolute Self that the questioner wants to know, 
and not the conditioned Self that supports all. 



452 Eight Upamsads [IV. 2 

without exception; eki-bhavanti , become unified, in¬ 
separable, indistinguishable; etasmin tejomandale , in 
this luminous orb, in this sun that is like a mass of 
light; punah , again; tah , they, the rays of that very 
sun; udayatah punah , while it is rising up again; 
pracaranti , disperse;—as is this illustration, evam ha 
vat , in a similar way indeed; sarvam tat , all that—all 
the senses and their objects; eki-bhavati , become 
unified, pare deve manasi, in the high deity, in the 
fully luminous, mind—since the deities of the eye etc. 
are dependent on that of the mind, the latter is their 
high deity—in that mind they become united, lose 
their distinction, during dream and sleep, like the rays 
in the solar orb. And when a man is about to wake up, 
they emanate—they proceed to their respective func¬ 
tions—from the mind itself just like the rays radiating 
from the sun. Since the ears etc., which are the organs 
of perception of sound etc., desist from their func¬ 
tion as organs, and thus seem to be unified in the 
mind, 1 term, therefore; tarhi , at that time, during the 
time of sleep; esah purusah , this person—to wit, a 
person named Devadatta; na srnoti , does not hear; na 
pa'syati , does not see; na jighrati, does not smell; na 
rasctyate , does not taste; na sprsate , does not touch; na 
abhivadate , does not converse; na ddatte, does not 
grasp; na dnmdayate , does not enjoy; na visrjate , does 
not eject; na iyayate , does not move; acaksate , they, 
the common people, say: svapiti iti , he is asleep. 

1 The senses cannot actually become identified with the mind, 
since the mind is not their material cause. They simply give 
up their activities and continue to exist in their dependence 
on the mind. 
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3. It is the fires (i.e. the functions resembling 
lire) of Prana that really keep awake in this city 
of the body. That which is this Apana really 
resembles the Garhapatya fire, Vyana resembles 
the fire Anvaharyapacana. Since the Ahavaniya 
fire is obtained from Garhapatya, which is the 
former’s source of extraction, therefore Prana 
conforms to Ahavaniya (because of its issuing 
out of Apana 1 ), 

When the organs, such as the ear, sleep etasmin 
pure , in this city, of the body, which is possessed of 
nine gates; prdmgnayah , the five divisons of vital 
function counting from Praiia, which are comparable 
to fires; jagrati, keep awake. The resemblance with fire 
is being stated: Esah apanah vcci gdrhapatyah , this 
Apana is really (the sacrificial fire called) Garhapatya. 
How that can be so is being stated: Since the other 
fire, called Ahavaniya, is pronly ate, taken (extracted); 
gdrhapatydt pranayanat , from the Garhapatya fire, 
standing as the source, from which (Ahavaniya fire) is 
extracted at the time of the Agnihotra sacrifice; there¬ 
fore from the derivative sense of “that from which 
something is taken away”, Garhapatya fire is the 
prapayana, the source of extraction. Similarly, for a 
man in sleep. Prana seems to be moving through the 

1 Apana draws in the breath and fills up the lungs; from that 
inner air Prana comes out as the outgoing breath. 
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mouth and nostrils, having been extracted from Apana. 
Therefore Prana is comparable to Ahavaniya. As for 
vyanah, Vyana, since it moves out from the heart 
through the daksina, right, orifice, and is thus asso¬ 
ciated with the daksina , southern direction, therefore 
it is (the fire called) Daksinagni, known otherwise as 
Anvaharyapacana. 

sm fRcfHer sr 

wrc: I JRt f 5TTST 3T3WR: 1 1 *T 

qrf imfa lltfll 

4. Samana is the priest called Hota, because 
it strikes a balance between exhalation and inhala¬ 
tion which are but (comparable to) two oblations. 
The mind is verily the sacrificer. The desired 
fruit is Udana, which leads this sacrificer every 
day to Brahman. 

The two oblations consisting of ucchvasa-nihsva -- 
sou ,, inhaling and exhaling; are the dJmti, two oblations, 
of the Agnihotra sacrifice, as it were, just because of 
the similarity of being two in number. Yat, since; since 
these are oblations, and since that vital function (called 
Samana) samam myati , strikes a balance, for ever; 
between etm ahuti , these two oblations, so as to ensure 
the maintenance of the body; iti y therefore; it is here 
verily the priest called the Hota, because of the 
similarity of carrying the oblations (like the priest), 
and this despite the fact that it is called a fire (in the 
earlier paragraph). Which is it? Sah samanah, it is 
Samana. Because of this further reason, the sleep of an 
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illumined man is verily a performance of the Agni- 
hotra sacrifice. Therefore the idea implied is that the 
illumined man is not to be considered a non-performer 
of rites. It is thus that in the Vajasaneyaka it is said 
that all the component parts of the body and senses of 
this illumined man perform sacrifices even while he 
sleeps. 1 Such being the case, 5 manah ha vdva yajamdiiah, 
it is the mind that is the sacrificer, who keeps awake 
after having poured (as oblation) the external organs 
and their objects into the wakeful fires of Prana, and 
who is intent on going to Brahman, just as one would 
reach heaven as the result of the Agnihotra sacrifice. 
The mind is imagined to be the sacrificer, because, like 
the sacrificer, it acts as the chief among the aggregate 
of body and senses, and because it sets out for 
Brahman, just as the sacrificer does for heaven. 
Istaphalam eva, the result itself of the sacrifice; is 
uddnah 7 the vital function called Udana, because the 
achievement of the result of a sacrifice depends on 
Udana. How? Sah , he, Udana; ah ah ah ah, every day; 
gamayati , leads; yajamdnam, the sacrificer, called the 
mind; to brahma. Brahman, the Immutable, as though 
to heaven, during the time of sleep, after causing the 

1 By the text u Vak citah , pranah citah, caksuh citah ” etc. in 
the Vajasaneyaka, it is enjoined that one should think of the 
activity of each function of the Prana as a performance of 
sacrifice. And so it is pointed out that the organs of knowledge 
and action continue their sacrifices even during the sleep of 
a man who knows thus. The text there is meant as a praise 
of this knowledge. Similarly in the present context the purpose 
is not to enjoin a meditation, it being out of place 
under this topic of transcendental knowledge, but to eulogise 
illumination. 
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mind to cease even from the dream activities. Hence 
Udana takes the place of the result of the sacrifice. 

Thus is praised the illumination of the enlightened 
man by showing that, starting from the time of the 
cessation from activity of the ear etc., till the time 
that he rises up from sleep, he enjoys the fruit of all 
sacrifices, and his sleep is not a source of evil as it is 
in the case of an unenlightened man; (and all this is 
meant as a praise), for (on a contrary view) it cannot 
be held that in the enlightened man alone the ears etc. 
sleep, while the fires of the Prarias keep awake, or that 
his mind alone enjoys freedom in the dream and wake¬ 
ful states and then goes to sleep every day; for the 
fact of passing through the three states of waking, 
dream, and sleep is similar for all creatures. Hence it 
is reasonable to say that this is only a eulogy of 
enlightenment. As for the question, “Which is the 
deity who experiences dream?”—that is being 
answered: 

m\ 

5. In this dream state this deity (i.e. the mind) 
experiences greatness. Whatever was seen, it sees 
again; whatever was heard, it hears again; whatever 
was perceived in the different places and directions, 
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it experiences again and again; it perceives all by 
becoming all that was seen or not seen, heard or 
not heard, perceived or not perceived, and whatever 
is real or unreal. 

Atra svapne, in this state of dream, when the senses, 
such as that of hearing, cease to function, and the vital 
forces, counting from Prana, keep awake for the 
maintenance of the body—in this intermediate state 
(between waking and sleep) before entering into deep 
sleep; esah devah , this deity (the mind), that has with¬ 
drawn into itself all the organs, such as the ear, like 
the rays of the setting sun; anubhavati, experiences, 
undergoes; mahirmnam , greatness, consisting in assum¬ 
ing diverse forms of subject and object. 

Objection: Mind is an instrument of the perceiver 
in the matter of experiencing greatness. Hence how is 
it said that the mind experiences independently? It is 
the soul, (conscious of the body), that can be free (in 
dream). 

Answer: That is no defect, for that freedom of 
the soul is a result of its being conditioned by the 
mind, inasmuch as the soul by itself does not in reality 
either dream or wake. That its wakefulness and dream 
are caused by the limiting adjunct of the mind has 
been stated in the (following text of the) Vajasane- 
yaka Upanisad: “Being associated with the mind, and 
being identified with dream”, “it (i.e. the soul) thinks, 
as it were, and it shakes, as it were” (Br. IV. iii. 7). 
Therefore it is quite logical to speak of the independ¬ 
ence of the mind in the matter of experiencing 
diverse manifestations. Some assert that if the soul is 
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conditioned by the mind in dream, its self-luminosity 1 
will remain unestablished. But that is not so. That is a 
false notion of theirs, caused by their non-comprehen¬ 
sion of the drift of the Upanisads, inasmuch as even all 
such talk about the Self—starting with (the texts 
dealing with) self-luminosity and ending with emanci¬ 
pation—is within the range of ignorance. It is caused 
by such conditioning factors as the mind. And this 
conclusion is arrived at according to such Vedic texts 
as: “When there is something else, as it were, then one 
can see something. ...” (Br. IV. iii. 31), “For him 
there is no contact with sense-objects”, “But when to 
the knower of Brahman everything has become the 
Self, then what should one see and through what?” 
(Br. II. iv. 14). Accordingly, this doubt arises only in 
those who have imperfect knowledge of Brahman, but 
not in those who have realised the non-dual Self. 

Objection: If such be the explanation, the specific 
statement, “In this state (i.e. dream) he becomes self- 
efFulgent” (Br. IV. iii. 9), becomes meaningless. 

The answer to this is being given: This objection 
of yours falls far short of your mark, since the self¬ 
effulgence will be much more meaningless if the Self 
is (really) delimited within the heart according to 

1 As shown in Brhadaranyaka, IV. iii. 14 : “When he dreams, 
he takes away a little of the impressions of this all-embracing 
world (the waking state), he himself puts the body aside and 
himself creates (a dream body) revealing his own lustre by 
his own light.... In this state he becomes self-effulgent.” If 
the Self continues to be conditioned by the mind in dream, 
one may well suspect that the effulgence of knowledge revealed 
there does not belong to the Self. 
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the Vedic Text, “lies in the space 1 2 that is within the 
heart” (Br. II. i. 17). 

Objection: Though, as a matter of fact, that defect 
does arise from that point of view, yet half the weight 
(of this defect) is removed in dream by the fact that 
the Self becomes then self-effulgent in Its isolation 
(i.e. dissociation from the mind) ? 

Answer: Not so; for even there (in sleep), persists 
the association (of the Self) with the nerves extending 
up to the pericardium (i.e. the w’hole body) in 
accordance with the Vedic text, “(When it becomes 
fast asleep,... it comes back along the seventy-two 
thousand nerves, called Hita, which extend from the 
heart to the pericardium), and sleeps (i.e. remains) in 
the body” (Br. II. i. 19); and therefore it is a vain 
effort to remove the (remaining) half weight even in 
sleep through your reliance on the argument of the 
self-effulgence of the man. 

Objection: What then, is meant by saying, that 
“the person becomes self-effulgent in this state” (Br. 
IV. iii. 9)? 

Tentative reply : That Vedic text has no application 
here, since it belongs to a different branch (of the 
Vedas). 

Objection: Not so, since it is desirable that the 
Vedic texts should all lead to the identical conclusion, 
for it is the one, Self that is the subject-matter of the 
Upanisads and that is sought to be taught and under- 

1 The “space” ( akasa ) here stands really for the supreme Self; 
but a literal interpretation leads us astray. 

2 The remaining defect will be removed in the state of sleep, 
where the Self alone exists—this is the implied idea. 
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stood. Hence it is necessary that the self-effulgence of 
the Self in dream should be upheld, for the Vedas 
serve to reveal the real truth. 

Vedantist's reply: In that case, hear the purport 
of the Vedic passage by giving up all conceit, for not 
through conceit can the meaning of the Vedas be 
mastered even in a hundred years by all the people 
who pose to be learned. As the Self, sleeping in the 
space within the heart and in the nerves, spreading 
from the heart to the pericardiam, can be shown to 
be distinct from them, just because It has no (natural) 
association with them, and thus the Self’s self-efful¬ 
gence does not .become negated, similarly, although 
the mind persists (in dream), together with the 
impressions activated by ignorance, desire, and past 
actions, yet the most arrogant sophist cannot deny 
then the self-effulgence of the Self which, while 
remaining totally dissociated from the entire group of 
causes and effects, witnesses through ignorance the 
mental impressions created by past actions like some¬ 
thing different from Itself; for the witnessing Self 
then remains totally distinct from the impressions that 
form the objects visualised (by It). Hence it has been 
well said that when the senses merge into the mind 
which, however, remains unabsorbed, the Self, as 
identified with the mind, sees dreams. 

How the mind experiences its diverse manifestations 
is being said: Being under the influence of the impres¬ 
sions of any object—be it a friend or a son etc.—• 
yat, which; drstam purvam , was seen earlier; it pas- 
yati, sees; it thinks through ignorance that it sees the 
visions resembling the son or the friend, called up by 
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those impressions of the son, friend, etc. So also srutam 
arthcm , whatever was heard; anusrnoti, it seems to 
hear thereafter, under the influence of its impressions. 
Similarly, whatever was pretty anubhutam desadigan~ 
taraih , perceived as belonging to the different places 
and quarters; it pratyanubhamti , experiences, appears 
to experience, through ignorance; punah punah , time 
and again. So also whatever was drstam , seen, in this 
birth; and adrstam , not seen, that is to say, seen 
in another birth, for no impression can be left by 
what is absolutely unseen. Similarly, with regard 
to srutam ca asrutam ca , whatever was heard and 
not heard; amibhutam , what was perceived, in this 
life through the mind alone; anaimbhutam ca , and 
whatever was not perceived, that is to say, was 
perceived by the mind itself in another birth; ca 
sat, and what is true, for instance the real water 
etc.; ca asat , and what is false, for instance, water 
in a mirage. To be brief, it pasyati , sees; sarvern, 
all, enumerated or not; sarvah (san ), by becoming all, 
by becoming conditioned by all the mental impres¬ 
sions. Thus the deity, called mind, sees dreams in its 
unification with all the senses. 

'WT5W qcRgsf II §11 

6. When that deity, (the mind), becomes over¬ 
whelmed by (solar) rays (called bile), then in this 
state the deity does not see dreams. Then, at that 
time, there occurs this kind of happiness in this 
body. 
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Yctdd, when; tejasd, by light, by the solar light, 
called bile 1 , that is lodged in the nerves; sab , the 
deity, called mind; bhctvctti , becomes; completely, 
abhibhUtah , overwhelmed, when the doors 2 for its 
tendencies are closed down; then the rays of the mind, 
together with the senses, get collected in the heart. 
The mind is in sleep when, like fire in wood, it exists 
in the body, pervading it as a whole, in the form of 
general (as opposed to particularised) consciousness. 
Atm , at this time; esah , this; devah, deity (lit. the 
luminous one), called the mind; na pa'syati svctpndn , 
does not see dreams, the doors of vision having been 
closed by light. Atha tadd, then at that time; etasmin 
satire, in this body; bhavati occurs; etat sukhwn , this 
happiness, that is of the nature of unobstructed 
Consciousness; that is to say, the Bliss then pervades 
the whole body in a general way and it remains 
undisturbed. 

At this time, the body and senses that depend on 
ignorance, desire, and the result of past actions, 
become inactive. When these become quiet, the nature 
of the Self, that appears distorted owing to the pre¬ 
sence of limiting adjuncts, becomes non-dual, auspi¬ 
cious, and calm. In order to indicate this state through 
a process of (successively) merging into it the subtle 
forms of earth etc., that are the creations of ignorance, 
the text cites an illustration: 

*As also by the Consciousness, called Brahman, where the 
mind merges. 

2 Impressions of past actions that can produce dream. 
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7. To illustrate the point: As the birds, O good- 
looking one, proceed towards the tree that provides 
lodging, just so all these proceed to the supreme 
Self. 


Sah, that illustration, is this: Yatha, as; somya, O 
good-looking one; vayamsi , birds; sampratisthante, 
proceed towards; vdsovrksam , the tree that provides 
lodging; evam ha vai , just so, just as it is in the illus¬ 
tration; sarvam , all—everything that will be enu¬ 
merated; sampratisthute , proceeds; pare dtmmi , to the 
supreme Self, to the Immutable. 

sfiief)- ^ EfsieforETT '^ttss'Wt ssTtsrrai ifcrsa 
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8. Earth and the rudiment of earth, water and 
the rudiment of water, fire and the rudiment of 
fire, space and the rudiment of space, the organ and 
object of vision, the organ and object of hearing, 
the organ and object of smell, the organ and object 
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of taste, the organ and object of touch, the organ 
and content of speech, the hands and the object 
grasped, sex and enjoyment, the organ of excretion 
and the excreta, the feet and the space trodden, the 
mind and the content of thought, understanding 
and the content of understanding, egoism and the 
content of egoism, awareness and the content of 
awareness, the shining skin and the object revealed 
by that, Prana and all that has to be held by Prana. 

What are all those things? Prthivt , the gross earth, 
possessed of the five attributes; 1 ca, and; its cause, the 
Prthm-rmtra , rudiment of earth, the fine form of 
smell. Similarly dpah ca apo-matra ca, water and the 
rudiment of water; tejah ca tejo-matrd ca , fire and the 
rudiment of fire; vdyuh ca vdyu-matrd ca , air and the 
rudiment of air; akasah ca akasa-matrd ca , space and 
the rudiment of space. That is to say, all the gross and 
subtle elements. So also caksuh, eye, the organ; ca 
rupam , and the object of sight; srotram ca srotavyam 
ca , ear and the object of hearing; ghrdnam ca ghrdta- 
vyam ca , nose and the object of smell; rasah . 
rasayitavyam ca , the organ of taste and the object of 
taste; tvak ca sparsayitavyam ca, the organ and the 
object of touch; vak ca vaktavyarm ca , speech and the 
content of speech; hastau ca ddatavyam ca, two hands 
and the objects to be grasped; upasthah ca anandayi- 

1 Sound, touch, colour, taste, and smell, the last one being 
the essential attribute of earth. The four others are the essen¬ 
tial qualities of space, air, fire, and water respectively. These 
rudimentary elements combine to form the gross composite 
elements, the name being given according to the predominance 
of one or the other. 
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tavyam ca , sex and what is enjoyed; fayuh ca visor - 
jayitavyam ca, , the organ of excretion and what is 
excreted; padau ca gcmtavyctm ca , two feet and the 
place walked over. Thus (it is to be understood) that 
the organs of knowledge and the organs of action have 
been enumerated. Manah ca , the mind, that has been 
already mentioned; mantavyam ca , and the object 
of the mind, (what is thought of); buddhih , under¬ 
standing, the faculty of ascertaining; ca boddhavyam , 
and the object to be ascertained. Ahamkarah is the 
internal organ characterised by egoism; ca, and; 
ahamkartavyam , the object of egoism. Cittern ; the 
internal organ possessed of consciousness; ca cetayita- 
vyam, and the object to be conscious of. Tejah , the 
skin, as distinct from the organ of touch and as pos¬ 
sessed of lustre; the object revealed by it 1 is vidyotayi- 
tavyam . Pranah is what is called Sutra (Hiranya- 
garbha, who strings together everything); vidharayi- 
tavyam, , all that is held, strung together by Him, for 
the entire range of body and senses, combining for 
the sake of some one else and consisting of name and 
form, extends thus far only. 

Next in order is that reality of the Self that has 
entered here (in the body) as the enjoyer and the 
agent of action, like a reflection of the sun in water: 

H; 5gT srfcrr smn wfa c r 
sftgr fenw *r qrsagrc; 

■wMlqfcki IIS.II 

9. And this one is the seer, feeler, hearer, smeller, 

1 i.e. the skin itself that is the seat of the organ of touch. 

30 
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taster, thinker, ascertainer, doer—the Purusa (per¬ 
vading the body and senses), that is a knower by 
nature. This becomes wholly established in the 
supreme, immutable Self. 

Hi , and; 1 e$dh, this one (this Self); is the dratfa, 
seer; sprasta, toucher (feeler); srota, hearer; ghrata, 
smeller; rasayitu, taster; manta , thinker; boddhd , ascer¬ 
tainer; karta, doer. The word vijnana, when derived 
in the (instrumental) sense of “that by which any¬ 
thing is known”, means such instruments as the 
intellect; but the word here is derived in the nomi¬ 
native sense of “that which knows”. So injmnatma 
means the reality that has that nature or that is a 
knower by nature. He is pumsah because he fills up, 
in its entirety, the aggregate of the body and senses 
that has been spoken of as a limiting adjunct. And as 
the reflection of the sun in water enters into the sun 
(when the water is removed), so this Self gets wholly 
established pare aksare atmani , in the supreme, immu¬ 
table Self, that persists as the last resort of the universe. 

The result achieved by one who realises his identity 
with that supreme Self is being stated: 

srftrcsm *rt i I 
*ufSri moil 

10. He who realises that shadowless, bodiless, 
colourless, pure, Immutable attains the supreme 


1 According to Ananda Giri. 
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Immutable Itself. O amiable one, he, again, who 
realises,’ becomes omniscient and all. Illustrative of 
this there occurs this verse: 

It is being stated that he pratipadyate , attains; param 
etpa aksaram, the supreme Immutable Itself, that is 
going to be described. Sah , he; (attains the Immu¬ 
table); yah ha vai , who perchance, having become 
free from all desires; ve day ate, realises; tat , that which 
is; acchayam, free from shadow, from ignorance; 
asariram , bodiless; alohitam , devoid of redness, free 
from all qualities starting from redness. Since this is 
so, therefore (It is) subhram , pure, being free from all 
attributes; It is aksaram, the Immutable, the True, 
called Purusa (all-pervading, indwelling entity), which 
is without Prana, is not conceivable by the mind, and 
is auspicious, calm, coexisting with all that is within 
and without, and is birthless. Tu, again; somya, O 
amiable one; yah , he, the renouncer of everything, 
who knows; 1 becomes sarvajnah, omniscient, nothing 
can possibly remain unknown to him. Formerly he 
was not omniscient owing to ignorance; again, when 
ignorance is removed by knowledge, sah bhavati 
sarvah, he becomes all. Tat , with regard to that point; 
bhavati esah slokah , there occurs this verse, which 
sums up the above idea. 

fotTRI^HT SR: 

5TWT I 

1 Ananda Giri repeats the verb “knows” and splits up the 
first part of the text into two sentences. 
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11 . O amiable one, he becomes all-knowing and 
enters into all who knows that Immutable wherein 
merges the cognising Self-(the Purusa who is 
naturally a knower)—as also do the organs and the 
elements together with all the deities. 

Somya, O amiable (or good-looking) one; yah tu 
vedayate, he who knows; tat aksaram, that Immutable; 
yatra, into which; sampratitfhanti, merge; vijnanatma, 
the entity that is by nature a knower (IV. 9); and 
pranuh. the organs, such as the eye; bhutani , and the 
elements such as earth; saha devaih, together with the 
deities, such as Fire etc.; sah sarvajnah, that omniscient 
one; avive'sa (is the same as avisati), enters; into 
sarvccm, everything. 



FIFTH QUESTION 


®r«r srereror: i ^ w; I 

\ sJkPT 5TR 
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1. Next, Satyakama, son of Sibi, asked him, “O 
venerable sir, which world does he really win 
thereby, who, among men, intently meditates on 
Om in that wonderful way till death?” To him 
he said: 


Atha ha , next; satyakamah saibyah , Satyakama, son 
of Sibi; papmccha encrn , asked him. Now then, this 
Question is begun in order to enjoin the meditation 
on Om as a means to the realisation of the inferior 
and superior Brahman. Bhagavan , O venerable sir; 
sah yah ha vai , anyone, any rare person; manusyesu, 
among men; who, after withdrawing the internal 
organ from external objects and concentrating his 
mind on Om, on which he superimposes the idea of 
Brahman through devotion; abhidhyayita, should 
intently meditate; OThkaram , on Om; tat , in that 
wonderful way; prayanantam , till death, that is to say, 
for the whole life; (which world does he conquer)? 
The meaning of the term u abhidhyana , intense medi¬ 
tation” is to have such an unbroken current of the 
idea of self-identification (with the object of medita¬ 
tion) as is not vitiated by other states of consciousness 
of a different order, and which is comparable to the 
(unflickering) flame of a lamp in a windless place. 
There being many worlds that can be achieved 
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through meditation and rites, katamam vdva lokam , 
which of the worlds; sah jayccti tern, does he conquer 
thereby, by that meditation on Om , who undertakes 
such a lifelong vow, aided by such multifarious forms 
of yama and niyctma (i.e. control of body and senses 
and observance of moral injunctions) as truthfulness, 
abstinence from sexual pleasure, non-injury, non- 
acceptance of presents, dispassion, monasticism, clean¬ 
liness, contentment, absence of dissimulation etc? To 
him who had asked thus, sah , he, Pippalada; uvdca ha , 
said: 

qat ^PPTIT 'K ^ an l 3WT- 

IRII 

2. O Satyakama, this very Brahman, that is 
(known as) the inferior and superior, is but this 
Om. Therefore the illumined soul attains either 
of the two through this one means alone. 

O Satyakama, etat brahma vat , this very Brahman; 
yat , that is; param ca aparam ca , both superior and 
inferior—the superior being that which is Truth and 
Immutable and is called Purusa; and the inferior being 
the First Born, called Praaa; omkdrah eva, is but Om, 
being identical with Om, since Om is Its symbol. 1 As 
the supreme Brahman cannot be (directly) indicated 
by words etc. and is devoid of all distinctions created 
by attributes—and as It is (on that account) beyond 
the senses—therefore the mind cannot explore It. But 
to those who meditate on Om, which is comparable 

x Etat and yat, being neuter* are construed with Brahman, 
rather than with omkarah which is masculine.—A.G. 
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to the images of Visnu and others and on which is 
fixed the idea of Brahman with devotion, that Brahman 
becomes favourable (and reveals Itself). This is under¬ 
stood on the authority of scriptures. Similar is the case 
with the inferior Brahman. Hence it is said in a 
secondary sense that, that Brahman which is both 
inferior and superior is but Om. Tasmat, therefore; 
vidvan, one who knows, thus; anveti , attains; ekataram , 
either of the two—the superior or inferior Brahman; 
etena ayatcmena eva, through this means alone, through 
this that is a means for the attainment of the Self, 
consisting in meditation on Om, for Om is the nearest 
symbol of Brahman. 


error wrn \\\\\ 

3. Should he meditate on Om as consisting of 
one letter, he becomes enlightened even by that 
and attains it human birth on the earth. The Rk 
mantras lead him to the human birth. Being endued 
there with self-control, continence, and faith, he 
experiences greatness. 


Yadi , even though; sah, he; may not know all the 
letters by which Om is constituted, still through the 
influence of the (partial) meditation on Om , he attains 
an excellent goal; one who resorts to Om does not fall 
into evil by being denied the fruits of both rites and 
meditation as a consequence of the defect of such 
partial knowledge. What ensues then? Knowing only 
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one part consisting of one letter, abhidhyaylta , should 
he meditate, constantly; on Om itself as comprising 
one letter; sah, he; scmveditah , becoming enlightened; 
tenet eva, by that alone—that meditation on Om as 
possessed of one letter only; turnam eva, very quickly; 
abhi sampadyette, attains; jagatydm , on the earth. 
What does he attain? Marmsy alokcmt, the human 
birth (i.e. human body). As many kinds of birth are 
possible on this earth, so, among these, rcah , the Rk 
mantras; upemayante , conduct; tarn, him, that aspirant; 
to mcmisyalokam, human birth, on the earth; for the 
first single letter (viz a) of Om was meditated on (by 
him) as the Rk mantras , which stand for the Rg-Veda. 
Thereby, in that human birth, he becomes a pre¬ 
eminent Brahmaria, and being sampannah , endued; 
tapasa , with self-control; brahmacaryena, with con¬ 
tinence; sraddhaya , with faith; anubhavati , experiences; 
mahirmnam, greatness; he does not become faithless 
or wilful in his action. He does not come to grief 
because of any deviation, (consisting in partial knowl¬ 
edge), from Yoga (i.e. application of his mind to 
Brahman). 

fgsrrair TRfe sftssftfef 

nan 

4. Now again, if he meditates on Om with the 
help of the second letter, he becomes identified with 
the mind. By the Yajur mantras he is lifted to the 
intermediate space, the world of the Moon. Having 
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experienced greatness in the lunar world, he turns 
round again. 

Atha , now again; yetdi, if, anyone conversant with 
Om as constituted by its second letter (viz u ), 

( abhidbydytta , should meditate on Om) dvimatrena , 
as possessed of the second letter; then as a result of 
that concentration, one sampadyate , becomes unified; 
manasi , in the mind of which the Moon is the presid¬ 
ing deity, which is conceived of as the state of dream, 
which is identified with the Yajur mantras , and which 
is the object of meditation. When sah , that man, who 
has become thus identified, dies; he is urmiyate , lifted; 
yajur bhih, by the Yajur mantras , which are identical 
with the second letter; antariksam , to the intermediate 
space (between heaven and earth); that is to say, 
somalokam, to the world of the Moon, that is sup¬ 
ported by intermediate space and is represented by the 
second letter. Or in other words, the Yajur mantras 
lead him to a birth in the world of the Moon. Sah , 
he; anubhuya vibhutim, having experienced greatness 
somaloke , in that world of the Moon; dvartate punah , 
turns round again, towards the human world. 1 

1 According to ^ankaxananda, the first portion of the text 
means this: If anyone manasi sampadyate , resorts to the mind, 
that is, meditates; dvimatrena, for two moments or on the 
two letters a and u of Om. According to some, this text 
enjoins a meditation on Hiranyagarbha who embodies Himself 
in the subtle cosmos, conceived of as a subtle dream state; the 
earlier text similarly enjoins a meditation on Virat, embodying 
Himself in the gross universe, conceived of as the waking 
state. 



474 


Eight Upanisads [V, 5 

gr $ w&r- I *rsn 
f%^m=sjRT qer ^ I *r tpsrt f^ra: sr srwfa- 

"O '-Q 

^sfNrer *r wwisftsRsn^ tok gfenf 

\\k}\ 

5. Again, anyone who meditates on the supreme 
Purusa with the help of this very syllable Om, as 
possessed of three letters, becomes unified in the 
Sun, consisting of light. As a snake becomes freed 
from its slough, exactly in a similar way, he 
becomes freed from sin, and he is lifted up 
to the world of Brahma (Hiraijyagarbha) by 
the Soma mantras. From this total mass of creatures 
(that Hiranyagarbha is) he sees the supreme Purusa 
that penetrates every being and is higher than the 
higher One (viz Hiraayagarbha). Bearing on this, 
there occur two verses: 

Punah, again; yah abhidhyayita, should anyone 
meditate; etam, on this—on Ow; as param purusam , 
the supreme Purusa, residing within the solar orb; om 
iti etern eva aksarena, with the help of the very 
syllable Om-, trimatrena, as associated with the knowl¬ 
edge of the three letters (a, u, m), and serving as a 
symbol; (he becomes unified in the Sun, as the result 
of that meditation). In this context Om is (presented 
as) a symbol to aid (meditation), which conclusion is 
drawn from the following Vedic text implying iden¬ 
tity: “That which is known as the superior and 
inferior Brahman (is but Om)” (Pr. V. 2). Moreover, 
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on any other supposition, the frequently used 
accusative case in omkaram in the text will become 
unjustifiable. Although from the use of the instru¬ 
mental case (in trimdtrena), an interpretation in the 
instrumental s sense is quite in order, still in conformity 
with the context, trimdtrena etc. should be converted 
to the accusative form 1 thus: u trimdtram param puru- 
sam —(meditate) on Om, associated with the knowl¬ 
edge of the three letters, as the supreme Purusa”, so 
as to accord with the adage, “The individual should 
be sacrificed for the family.” 2 By that meditation, 
sah, he; becomes sampanmh , absorbed—being engaged 
in meditation, he becomes identified with the third 
letter (m) and becomes unified,— tejasi surye , in the 
Sun consisting of light. Even after death he does not 
return from the Sun as one does from the lunar world; 
but he continues in his identity with the Sun. Yatha , 
just as; a padodarah , snake; vinirnrucyate tvaca , is freed 
from its slough, the dead skin, to become new again; 
evam ha vai , exactly in the same way, as in the illustra¬ 
tion, so; becoming vinirmuktah , freed; pdpmand. , from 
sin, that is a kind of impurity comparable to the 
slough; sah , he; unniyate , is lifted up; smwbhih , by 
the Sdma mantras , that are identical with the third 
letter (m of Om)\ brahmalokam , to the world of 
Brahma, i.e. of Hiranyagarbha, which is called Satya 
(Truth). That Hirariyagarbha, is identified with all 
the creatures that are subject to birth and death; for 
as (the sum total of all) the subtle bodies, He consti- 

1 One might object that the instrumental case indicates that 
Om is not a symbol (or icon); but Sankara says, it is so. 

2 That is to say, for the sake of the majority. 
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tutes the inner soul of all; and in Him, as comprising 
the (cosmic) subtle body, are strung together all the 
creatures. 1 Hence He is jivaghanah , a mass of crea¬ 
tures. Etasmdt jivaghamt, from this totality of crea¬ 
tures, that Hiranyagarbha is; sah, he, the enlightened 
man, who has known Om as possessed of the three 
letters; iksate , sees, through meditation; purusam ,, 
Purusa; purisayam , who has entered into all the bodies 
and who is called the supreme Self; being par am parat, 
superior to the higher One, that is to say, to Hiranya¬ 
garbha. 2 Tat , bearing on this, expressive of the fore¬ 
going idea; bhavatah , there occur; etm slokau, these 
two verses: 

?r w- u$li 

6. The three letters (by themselves) are within 
the range of death. But if they are closely joined, 
one to another, are not divergently applied to 
different objects, and are applied to the three 
courses of action—external, internal, and inter¬ 
mediate—that are properly resorted to, then the 
man of enlightenment does not shake (i.e. remains 
undisturbed). 

Tisrah matrah, the three letters, viz a, u, m, of Om; 
mrtyumatyah, are encompassed by death, not outside 

1 That identify themselves with their subde bodies. 
a Hiranyagarbha is higher than all other creatures. 
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the pale of death, that is to say, within the grasp of 
death. 1 But when they are prayuktah, applied; kriydm , 
in actions, in the acts of meditation on the Self; more¬ 
over, (when they are) anyonyasaktdh , joined one to 
another; amviprayuktdh , are not applied divergently 
to different objects; (then the Yogi does not shake). 
Viprayuktdh are those that are specifically applied to 
a single object alone; those that are not applied thus 
are aviprayuktah (i.e. diversely used); those that are 
not so diversely applied are amviprayuktdh. What 
follows from that? When (they are applied thus) 
specially at the time of a single (continuous) medita¬ 
tion during the three kriyasu , courses of action— 
bahydbhymtaremwdhycnmsu , the external, internal, 
and intermediate—in the course of the Yogic actions, 
consisting in the meditation on Purusas, as asso¬ 
ciated with the states of waking, dream, and sleep; 
samyak pmyuktasu , which processes are properly 
resorted to during the time of meditation; then the 
jnah, enlightened one, that is to say, the Yogi who 
knows the divisions of Om. , as aforesaid; net kampate , 
does not shake. For he who knows thus, cannot pos¬ 
sibly be deflected, since the Purusa in the waking, 
dream, and sleep states, together with the states, has 

1 Visva, the conscious Self in the waking state, is identical 
with Vaisvanara (Virat), and his residence is in the gross 
body and the waking state. Taijasa, identical with Hiranya- 
garbha, has his lodging in the subtle body and dream. Prajna, 
identical with Is vara, has his locus in the Unmanifested and 
sleep. The Yogic processes consist in meditating on them in 
identification with a> u, m respectively. If these are resorted 
to separately, and without the idea of Brahman, they cannot 
lead one beyond death. 
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been seen by him as identical with the three letters 
and as identical with Ora. Since a man, who is thus 
enlightened, has become the Self of all and one with 
Om, therefore from where can he deviate and to 
where? 

The second verse is meant to sum up all the (fore¬ 
going) ideas: 

l»%f% fog.i'T 

%ftr INI 

# ssThiftsrfc 5 rt: 1 

7. The intelligent know this world that is 
attainable by the Rk mantras, the intermediate 
space achievable by the Yajur mantras, and that 
which is reached by the Sdma mantras. The 
enlightened man attains that (threefold) world 
through Om alone; and through Om as an aid, 
he reaches that also which is the supreme Reality 
that is quiet and beyond old age, death, and fear. 

Only kavayah , the intelligent, enlightened ones, and 
not the ignorant; vedayante, know; etam , this, this 
world, associated with men; that is attainable rgbhih , 
through the Rk mantras-, antarikscnn, the intermediate 
space, presided over by the Moon; that is attainable 
yajurbhih, by the Yajur mantras-, and tat, that, that 
world of Brahma; yat, which; is attainable samabhilp, 
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by the Soma mmtras. Vidvan , the enlightened one; 
anveti , reaches; tam, that, that threefold world, indi¬ 
cative of the inferior Brahman; omkareva, through 
Om , with the aid of Om. And with the help of that 
very Om, he attains tat, that; yat, which; is param, 
supreme Brahman, which is immutable, true, and is 
called Purusa, the all-pervasive; which is santcrn, quiet, 
free, devoid of all such distinctions as waking, dream, 
and sleep, and is transcendental to the whole universe; 
and is therefore ajctram, free from old age; amrtam , 
beyond death, since untouched by such changes as 
old age; and consequently abhayam , fearless; just 
because It is fearless, therefore param, unsurpassing. 
The idea is that, he reaches this One also omkarena 
dyatcmena , with the aid of Om , which is a vehicle of 
advance. The word, “iti, this”, is used to imply the end 
of the sentence. 



SIXTH QUESTION 


^rrcsjsr: I 

5TRT: <l^f) 5TI5^5r I ^t^T- 

^ TTC3T5T 3^%5STI rWf 


^ i qqg f torafrfc i ^af i Ri^i^rfgr I ?nj<3t sn 



*r ^nff *?r*n3fi 5Rsn^ l rf <rr un^l g^r 
# il^li 


1. Then Sukesa, son of Bharadvaja, asked him, 
“Venerable sir, Hiranyanabha, a prince of Kosala, 
approached me and put this question, ‘Bharadvaja, 
do you know the Purusa possessed of sixteen limbs?’ 
To that prince I said, ‘I do not know him. Had 1 
known him, why should I not have told you? 
Anyone who utters a falsehood dries up root and 
all. Therefore I cannot afford to utter a falsehood.’ 
Silently he went away riding on the chariot. Of 
that Purusa I ask you, ‘Where does He exist? ’ ” 

Atba ha , next; sukesa bharadhvajah, SukeSa, son of 
Bharadvaja; papraccha, asked; enarn, him. It has been 
said that the entire world, consisting of cause and 
effect, together with the conscious soul, gets unified 
in the supreme Immutable during sleep (Pr. IV. 11). 
From the logic of circumstances it follows that even 
during cosmic dissolution, the world merges into that 
Immutable alone and originates from that alone; for 



VI. 1] Prasna Upanisad 481 

an effect cannot reasonably get absorbed into anything 
other than its origin. Besides, it has been said, “From 
the Self is bom this Praria” (Pr. III. 3). And it is the 
well ascertained purport of all the Upanisads that the 
highest good results from the full realisation of that 
which is the source of creation; and it has just been 
declared, “he becomes omniscient and all” (Pr. IV. 
10). It remains now to point out, where that immu¬ 
table, that Truth, called Purusa (the all-pervasive, 
indwelling entity) is to be realised. This question is 
begun for that purpose. And by pointing out the 
difficulty involved in acquiring the knowledge, the 
narration of the anecdote aims at inducing a special 
effort in those who hanker after freedom. Bhagavan , 
O revered sir; a mjaputrah, prince, Ksatriya by caste, 
named Hiranyanabha; who was kausalyah , born in 
Kosala; upetyct mam , approaching me; aprcchata , 
asked; etam prasnam, this question, that is being stated: 
“Bharadvaja , O son of Bharadvaja; vettha , do you 
know; the pwrusam , Purusa (the Reality pervading 
the body); which is sodasakalam, possessed of sixteen 
digits (limbs)?” That conscious Being, the soul, is 
sodasakalah , on which, through ignorance, are super¬ 
imposed sixteen parts that appear like limbs. Ahum , I; 
abruvam , said; tain kumaram , to that prince, who had 
put the question: “A ham , I; na veda , do not know; 
imam, , this one, that you inquire about.” As he thought 
it impossible that there could be any ignorance in me, 
despite that statement of mine, I told him as a proof 
of my ignorance: “Yadi , if perchance; aham, I; 
avedisam , happened to know; imam, , this one, the 
Purusa inquired about by you; katham, why; na 
31 
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avaksyam, should I not have told, that is to say should 
not tell you, inquisitive and eminently fitted as a 
disciple as you are. Noticing his disbelief over again, 

I said furthermore to carry conviction to him: “Yah, 
anyone who; abhtvadati , utters; amtarn, falsehood; 
speaks of himself as somewhat other than what he 
really is; esah, such a man; parihisyati , dries up; 
samulah , together with roots; he is deprived from this 
world and the next, he is destroyed. As I know this 
fact, tasmat , therefore; na arhami anrtctm vaktum , I 
cannot afford to utter a falsehood; like an ignoramus.” 
Sah, he, the prince, who was thus convinced; pram- 
vrdja , went away; to where he had come from; 
druhya rathcrn, by riding on the chariot; tusnim,' 
silendy, with abashment. From this the conclusion 
is drawn that one who knows must impart the knowl¬ 
edge to a disciple who is competent and approaches 
duly, but one should not utter a falsehood under any 
condition whatsoever. Tam pwrusam , about that 
Purusa; prcchdmi tvd , I ask you;—which, as an object 
still unascertained, sticks to my heart like a thorn;— 
u Kva asm purusah, where does that Purusa (that is 
to be known) exist?” 

sr CN’i^ t sfter sr 
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2. To him he (Pippalada) said: O amiable one, 
here itself inside the body is that Purusa in whom 
originate these sixteen digits (or limbs). 

Tasmai , to him; sah, he; uvaca ha, said; iha eva, 
here itself; antah'safire, inside the body, within the 
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space inside the lotus of the heart; somya , O amiable 
one; exists sah purusah, that Purusa—and He is not 
to be sought somewhere else;—(Purusa) yccsmin , in 
whom; prabhavanti, originate; etdh sodasa kaldh, these 
sixteen parts—Praija and the rest that are being enu¬ 
merated. Purusa that is partless appears through 
ignorance to be possessed of limbs as a consequence 
of His association with the sixteen parts that are His 
limiting adjuncts. But this Purusa has to be shown 
as an absolute entity by eliminating, through knowl¬ 
edge, those parts that condition Him. That is why 
the parts are spoken of as originating from Purusa. 
Since no empirical pronouncement as to attainability 
and the means of attainment can be made unless there 
be the superimposition of Praria and the rest on the 
attributeless, non-dual, pure principle, therefore the 
origin, existence, and absorption of the parts, that are 
within the domain of ignorance, are superimposed (on 
Purusa); for the parts are always seen to exist in 
identity with Consciousness at the times of origin, 
continuation, and dissolution. And this is why some 
deluded people say, “Just as ghee (clarified butter) 
melts through contact with fire, so it is consciousness 
that originates every moment as pot etc. and gets 
destroyed.” Others (e.g. the nihilists) say, “When 
that consciousness stops, all things appear as void.” Still 
others (e.g. the logicians) say, “The knowledge of 
pot and the rest arises and gets destroyed as a tempo¬ 
rary phenomenon on the Self that is eternal and that 
imparts the consciousness.” The materialists say, 
“Consciousness belongs to matter.” But Consciousness 
that knows no decrease or increase, and yet appears 
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diversely through the attributes of the limiting 
adjuncts, is nothing but the Self, which fact is 
borne out by such Vedic texts as, “Brahman is 
truth, knowledge, infinite” (Tai. II. i. 1), “Brahman 
is Consciousness” (Ai. III. i. 3), “Knowledge, Bliss, 
Brahman” (Bj\ III. ix. 28.7), “Infinite Reality is 
but pure intelligence” (Br. II. iv. 12). Conscious¬ 
ness is proved to be invariable from the fact that 
Consciousness remains unchanged even when objects 
change in their essence, and because anything, that is 
known in any way, emerges to consciousness only as 
such an object of knowledge. 1 It does not stand to 
reason to say that some external thing may exist 
substantially and still be unknown, for this is like 
averring that colour is perceived while the eye is non¬ 
existent. A knowable thing may not exist at the time 
of its knowledge, but knowledge is never non-existent 
so long as there is an object, for knowledge persists in 
relation to some knowable thing even though some 
particular object may not be there; for nobody can 
have such a thing as an object unless he has knowledge. 

1 That things are apprehended to be what they are is owing 
to the fact of the apparent diversification of the underlying 
Consciousness by the limiting adjuncts; and things would cease 
to be known unless Consciousness lay behind them. This 
proves that things vary, while Consciousness remains un¬ 
changed. A pot may not exist even when there is consciousness 
of it, or objects may vary essentially, while knowledge persists; 
but there can be no object of knowledge without Conscious¬ 
ness. Objection: We have no knowledge of a jar at the time 
that we know a cloth; so knowledge also is variable. Answer ; 
Knowledge may vary as coloured by its objects, but not essen¬ 
tially, whereas things vary essentially. 
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Objection: Since consciousness is not felt in sleep 
just because it does not exist there then, it follows 
that it too varies essentially just like its object. 

Answer: No, for in so far as knowledge, that reveals 
its .objects, is an illuminator of its object just like a 
light, the absence of knowledge cannot logically be 
inferred in sleep, just as the absence of light cannot 
be inferred from the absence of the thing to be lighted 
up. For the nihilist cannot imagine the absence of the 
eye when it fails to perceive colour in darkness. 

Objection: The nihilist does, as a matter of fact, 
imagine the absence of knowledge where there is no 
knowable thing. 

Answer: The nihilist should explain how he would 
argue away the presence of that knowledge by which 
he imagines the non-existence of that knowledge; for 
the non-existence of the knowledge being itself a 
knowable object, it cannot be cognised unless there is 
knowledge of it. 

Objection: Since knowledge is non-different from 
the knowable, non-existence of knowledge follows 
from the non-existence of the knowable object. 

Answer: Not so, because non-existence too is 
admitted as cognisable. By the (Buddhist) nihilists it 
is admitted that non-existence is also known and that it 
is everlasting. Now, if knowledge be non-different from 
(the knowable) non-existence, it also will become 
eternal ex hypothesis and because the non-existence of 
knowledge becomes essentially a knowledge, non¬ 
existence (of knowledge) is reduced to a meaningless 
term. In reality, knowledge is neither a non-existence, 
nor is it non-eternal. Nor do we lose anything if the 
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mere epithet of non-existence is applied to knowledge 
that is (really) eternal. 

If it be now argued that although non-existence is 
knowable, it is distinct from knowledge, then in that 
case, the non-existence of the knowable will not lead 
to the non-existence of knowledge. 1 

Objection: The object is different from knowledge, 
but knowledge is not different from its object. 

Afiswer: It is all mere talk that does not lead to 
any real distinction, for if it be held that the object 
and knowledge are identical, then it is meaningless talk 
to say that the knowable object is distinct from 
knowledge while knowledge is not distinct from its 
content, and it is comparable to the thesis that vahni 
(fire) is distinct from agni (fire), while agni is not 
distinct from vahni If however knowledge be dif¬ 
ferent from the content of knowledge, the conclusion 
arrived at is that the absence of any knowable object 
does not logically imply the absence of knowledge 
(as such). 

Objection: Since there can be no awareness (of 
knowledge) when there is no object to be known, it 
follows that knowledge itself is absent in the absence 
of any object. 

Answer: Not so, for awareness is admitted in sleep 

1 By such a theory you nullify your view that knowledge 
and the knowable are identical. Hence by depending on the 
assumptions that knowable objects are absent in sleep and 
that knowledge is non-different from the knowable, you cannot 
argue that knowledge is non-existent in sleep. Moreover, if the 
non-existing knowable thing be different from knowledge, why 
should not an existing knowable thing be different also? 
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inasmuch as it is held by the (Buddhist) nihilists that 
consciousness persists even in sleep. 

Objection: Even there it is held that consciousness „ 
is known to itself. 

Answer: No, since the distinction of the two (viz 
knowledge and object) is already postulated. Inasmuch 
as the knowledge that pertains to an object of the 
form of non-existence is different from that non¬ 
existent object, the difference between the knowable 
and the knowledge stands as an established fact. That 
fact having been proved, it cannot be revivified like a 
dead man, nor can it be reversed by even a hundred 
nihilistic Buddhists. 

Objection: In so far as knowledge is known by some 
other knowledge, there crops up an infinite regress 
from your point of view, since that knowledge must 
have another knowledge to know it, and that again 
another. 

Answer: Not so, for a logical distinction between all 
(knowledge and objects) is possible. On the admission 
that everything is knowable to some knowledge, that 
knowledge which is different from its content remains 
what it is for ever. 1 This is a second category that is 
admitted by all who are not nihilists, and no third 
category to comprehend it is admitted. Thus there is 
no scope for infinite regress. 

Objection: If knowledge remains unknown to itself, 
then omniscience becomes untenable. 

Answer: That defect, too, should affect him (i.e. 

1 We hold that things knowable are objects of knowledge, 
but knowledge itself is not known. The knowable are ever 
knowable, and so is knowledge ever knowledge. 
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the Buddhist) alone. What need have we to remove 
it? 1 Besides, (for him) there is the fault of infinite 
regress arising from the admission that knowledge is 
an object of knowledge, for knowledge is cer tainl y 
knowable according to the (Buddhist) nihilists. And 
because (a particular) knowledge cannot be known 
by itself, an infinite regress is inevitable. 

Objection: This fault is equally in evidence (in 
your theory as well). 

Answer: Not so, for Consciousness (according to 
us) can logically be shown to be but one. Since it is 
but one Consciousness, existing in all places, times, 
persons, etc., that appears diversely because of the 
differences in the multifarious limiting adjuncts con¬ 
stituted by name, form, etc., just like the reflections of 
the sun etc. on water etc.; therefore that objection has 
no force; and the statement that is under consideration 
here agrees with this. 2 

'The Buddhist believes that knowledge is known. So if it 
can be proved that knowledge is unknowable, omniscience of 
Buddha, for instance, can no longer be sustained. But the 
Vedantist is not open to that charge, as according to him 
knowledge can cognise only those things that are fit to be 
known, as otherwise non-omniscience would result from the 
non-comprehension of such an imaginary thing as the hom of 
a hare. The Vedantist may also reply that since the very 
conception of omniscience is within the domain of ignorance, 
he is not under any obligation to prove its reality. Or he 
may argue that omniscience follows from the fact of one’s 
possessing the capacity to know everything that exists, but 
not necessarily from the actual awareness of everything ’ 

“On the strength of the fact that Consciousness as an eternal 
entity is the basis of all appearances, the Upanisad talks of the 
superimposition of the parts (or limbs) on that Consciousness 
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Objection: From the Upanisadic text, (“here itself 
inside the body”—Pr. VI. 2), it follows that Purusa is 
contained here inside the body, like a jujube fruit in 
a vessel. 

Answer: No, (this is wrong), because Purusa is the 
cause of such parts as Prana, and because nobody will 
understand Purusa as the source of such parts as Praria, 
faith, etc., if He be delimited by a mere body. And 
this follows from the further fact that the body is an 
effect of those parts; because the body, which is con¬ 
stituted by the parts—Prana and the rest, which (in 
their turn) are the products of Purusa—cannot contain 
within itself, like a jujube in a vessel, Purusa who is 
the origin of its own source. 

Objection: This is possible on the analogy of the 
seed and the tree. Just as a tree is the effect of a seed, 
and the effect of that tree is a fruit, a mango for 
instance, which holds within itself the (stone that is 
the) cause of its cause (viz the tree), similarly the 
body can contain within itself even Purusa, though 
He is the cause of its own cause (viz Prana etc.). 

Answer: This is untenable, because it implies 
difference and divisibility. In the analogy, the seeds 
contained in the fruits of the tree are different from 
the seed that produced the tree, whereas in the case to 
which the analogy applies, the very same Purusa, that 
is the cause of the causes of the body, is heard of in 
the Upanisad as confined within the body. Moreover, 
things like the tree and the seeds can be related by 
way of the container and the thing contained, because 
they are composite by nature, whereas Purusa is not 
divisible, though the parts (viz Praija etc.) and the 
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body are. Hereby it is shown that inasmuch as even 
space cannot be contained within the body, 1 much less 
can Puru$a, who is the cause of space, be confined 
within it. Therefore the illustration is inapt. 

Objection: Leave alone the analogy. The point is 
bome out by the text itself. 

Answer: That cannot be, for texts cannot create 
things anew, since a text is not meant to reverse any¬ 
thing. What is its function then? It is concerned with 
expressing things as they are. Therefore the text 
“inside the body” is to be understood in the same 
sense as the statement that space exists within the 
cosmic egg. 2 Besides that text conforms only to 
empirical experience in so far as from such logical 
grounds as (the experiences of) seeing, hearing, think¬ 
ing, knowing, etc., Purusa is assumed to be residing 
as a limited being within the body. And since it is 
within the body that He is realised, therefore it is 
said, “O amiable one, that Purusa is inside the body.” 
When not even a fool can wish to conceive mentally 
that Purusa, who is the cause of space, can be encom¬ 
passed by the body like a jujube in a vessel, much less 
can a Vedic text do so, which is a valid means! of 
knowledge. 

As a description of Purusa, it has been said, “that 
Purusa in whom originate those sixteen parts” (Pp. VI. 


Objection: The body produced from indivisible space 
contains space within itself. Answer: There too space does 
not enter into the body, but seems to be existing in the shape 
of 2 a bod > T 35 pervading the pores and empty regions there. 

* Space is the cause of the universe, but since space pervades 
everything, it is perceived as confined within the universe. 
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2). Though that origination of the parts was stated 
(there) in the Upanisad in another connection, still 
the present text (dealing with creation) is meant to 
recount the order in which the origination occurred as 
also to show that creation is preceded by intelligence. 


rr 5rf%fg^ sftgwnflft \\\\\ 


3. He deliberated: “As a result of whose depar¬ 
ture shall I rise up? And as a result of whose 
continuance shall I remain established?” 


Sah, He, Purusa, endued with sixteen parts, about 
whom the son of Bharadvaja inquired; iksrnt cakre, 
made this deliberation on, that is to say, penetrated 
into, the subject of creation, result, order, etc. 1 How 
he did so is being stated: Kasmin utkrdnte , which 
particular agent having risen up, from the body; 
bbavisydmi aham , shall I become; utkrdntah , separated? 
Vd , or; kasmin pratisthite , which continuing to be 
established; pratisthdsyami aham , shall I remain estab¬ 
lished, in the body? 

Objection: Is it not a fact that the Self is not an 
agent of action, while Pradhana (Primal Nature) is? 
Hence it is Pradhana that evolves as Mahat (i.e. the 
principle of intelligence) and the rest by setting before 
itself the needs of Purusa (conscious soul). Therefore 

1 “Creadon”—of Prana etc.; “result”—such as their departure 
from the body; “Order”—emergence of faith from Prana and 
so on; “etc.”—the relation of container and the contained, as 
subsisting between the world and name, etc. 
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in the face of the facts that Pradhana, existing in a 
state of balance of its (three) constituents of sattva 
etc*, has to be assumed on valid authority to be the 
creator; that there exist the minutest atoms that act 
according to divine will; that the Self has not the 
wherewithal to create, It being non-dual; and that the 
Self cannot be the author of evil to Itself, because a 
conscious being that acts intelligently cannot do any 
evil to itself; it is unjustifiable to talk of any agentship 
of Purusa, preceded by independent deliberation. 
Accordingly, when, to serve the purposes of Purusa, 
insentient Pradhana evolves in a regular order, as 
though out of deliberation, Pradhana is figuratively 
spoken of as intelligent in the statement, “He delib¬ 
erated” etc., just as one might say, “He is the king”, 
with regard to an officer who does everything for the 
king. 

Answer: No, since it is as logical to look upon the 
Self as the doer, as to conceive of It as the enjoyer. 
Just as from the Samkhya standpoint the Self, that is 
mere changeless Consciousness, can still be the 
enjoyer, similarly, from the standpoint of the followers 
of the Vedas, Its creatorship of the world can be justi¬ 
fied on the authority of the Vedas. 

Objection: Any transformation, consisting in a 
change of (the essence of) the Self into a different 
category, causes Its impermanence, impurity, and 
multiplicity; but a mere variation within Its very 
nature of Consciousness is not such a transformation. 
Accordingly, if enjoyership is inherent in Purusa 
Himself, any change within that Consciousness (of 
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enjoyment) 1 is not open to any charge (of mutation 
of the Self), whereas from your standpoint, who are 
followers of the Vedas and admit that the Self is the 
creator, there does occur an essential mutation, 2 3 and 
therefore the Self becomes subject to all such faults 
as impermanence etc. 

Answer: No, for it is held by us that though the 
Self is but one, still, in a state of ignorance, there 
occur to It apparent distinctions created by the pre¬ 
sence or absence of the limiting adjuncts constituted 
by the names and forms of objects. The creation of 
some sort of distinction in the Self by ignorance is 
admitted as a concession, so that talk about the 
bondage and freedom of the Self in the scriptures may 
be possible. In reality, however, one should stand by 
the unconditioned Entity which is one without a 
second, which is beyond the reach of all sophists, and 
which is admitted as fearless and auspicious. There 
can be no agentship, no enjoyership, nor any action, 
instrument, or result, where everything is reduced to 
non-duality. The Samkhyas, however, first imagine 
that agentship, as well as action, instrument, and 
result, is superimposed on the Self; but as they are 
outside the pale of the Vedas, they recoil from such 
a (monistic) position and hold that enjoyership is a 
real characteristic of the Self. Again, fancying that 
Pradhana is a real substance, essentially different from 
the Self, they fall into the snares woven by the 

1 Enjoyment (or suffering) consists in a direct experience 

of joy (or sorrow). This experience is the very nature of the 
soul, whereas action belongs to the intellect and the rest. 

3 By becoming the intellect etc. for the purposes of creation. 
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intellect of other (dualistic) sophists and lose their 
bearing. Similarly are the other sophists led astray 
by Samkhyas. Thus by postulating theories opposed 
to each other, like carnivores (fighting for a piece of 
flesh), they continually drift away from the supreme 
Reality owing to their proneness to discover such 
(distorted) interpretations of the conclusions arrived 
at by valid means of proof as may demolish each 
other’s point of view. Therefore we disclose a few 
flaws in the theories of the sophists not in,the spirit of 
the sophists, but in order that people desirous of 
freedom may become devoted to the true import of 
the Upanisads, viz the realisation of the non-duality of 
the Self, by ignoring those other theories. Thus has 
it been said in this connection: “Leaving the cause 
of the origination of all disputes 1 amongst the dis¬ 
putants themselves, and keeping his good sense well 
protected by their example, 2 the knower of the Vedas 
reposes happily.” 

Moreover no distinction can be made between the 
two kinds of modification (in the Self) called enjoyer- 
ship and agentship. What indeed is that modifica¬ 
tion characterised as enjoyership which belongs to a 
class by itself and is different from agentship, depend¬ 
ing on which Purusa can be conceived of as merely 
the enjoyer and not the agent, while Pradhana can be 
thought of as merely an agent and not an enjoyer? 

Samkhya: Did we not say that Purusa consists 
merely of intelligence and He changes internally in 

1 Apprehension of duality as true. 

“ Having this firm conviction, “Since the dualistic theories 
lead only to conflict, non-dualism alone is true.” 
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the course of experience while still remaining what He 
is in essence? But He does not change by being trans¬ 
formed into some other category, whereas Pradhana 
changes by being evolved into some other principle, 
and hence it is possessed of such attributes as multi¬ 
plicity, impurity, insentience, etc. Purusa is opposed 
to it. 

Vedantist: That is a distinction that is not real 
but merely verbal. If to Puru$a, who is (conceived 
of as) mere intelligence before the emergence of 
enjoyership, there accrues some special attribute called 
experience at the time of the occurrence of enjoy¬ 
ment, and if after the cessation of the enjoyment, 
Purusa is freed from that peculiarity and becomes pure 
intelligence again, (then one may argue that during 
enjoyment, the enjoying) Pradhana also evolves as 
Mahat etc., and then reversing the process (after that 
experience) it exists in its own nature as Pradhana. 
Hence the supposition does not serve to point out any 
difference. Accordingly, the distinction that is sought 
to be made between the transformations of Purusa and 
Pradhana is merely a verbal one. 

If now it is held that Puru§a continues to be pure 
intelligence even during enjoyment, then there is no 
experience by Purusa in the real sense. 

Sdmkhya: During enjoyment there occurs a real 
change in Purusa, and so Purusa can enjoy. 

Vedantist: That cannot be. Since Pradhana too 
undergoes change during enjoyment, it may as well 
become the enjoyer. % 

Samkhya: Change in pure intelligence alone con¬ 
stitutes experience. 
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Vedmtist: In that case there is no valid reason why 
fire and the rest that are possessed of distinct attributes 
like heat etc. should not be enjoyers. 1 

Objection: Enjoyership may belong simultaneously 
to both Pradhana and Purusa. 

Vedmtist: No, since in that case the (Samkhya) 
theory that Pradhana acts for the benefit of another 
(viz Purusa) falls through; for among two co-enjoyers 
there can be no such relationship as overlordship and 
subordination, just as two lights cannot be so related 
by way of illuminating each other. 

Objection: The enjoyment of the unchanging 
Purusa consists in the production of a reflection of 
Purusa on the mind-stuff in which the sattva quality 
predominates and which is by nature an enjoyer. 

Vedmtist: It cannot be so; for if Purusa is not 
affected thereby in any way, it is meaningless to posit 
an enjoy ership for Him. If Purusa has no evil in the 
form of experience, He being ever without attributes, 
then for removing what (evil) is the (Samkhya) 
scripture written as a means for emancipation? 

1 “Change in pure intelligence alone” may mean two things: 
(1) change in intelligence irrespective of any change in any 
other substance; (2) some uncommon change in intelligence 
alone. The first position is untenable, since Purusa cannot 
enjoy unless there be corresponding changes in the form of 
happiness etc. in Pradhana. As for the second alternative, there 
is no special reason why an uncommon change in an uncom¬ 
mon factor, viz intelligence, should be called enjoyment; for 
if enjoyment is defined as' “an uncommon change within the 
thing itself,” the definition becomes too wide; and thus fire 
may also become an enjoyer by a mere uncommon change 
within its uncommon quality of heat. 
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Objection: The scripture is written for the sake of 
removing the evil superimposed through ignorance. 

Answer: In that case the hypotheses that Purusa is 
only an enjoyer and not an agent, that Pradhana is 
only a doer and not an enjoyer, and that Pradhana 
is a supreme Reality different from Puru$a—which 
(suppositions) are outside the Vedic pale—are useless 
and unwarranted, and hence need not be taken into 
consideration by people craving for freedom. 

Objection: Even from the standpoint of non¬ 
duality, such activity as the compilation of scriptures 
is futile. 

Answer: No, for no such thing is possible in the 
state of non-duality. The conflicting thought as to 
whether the compilation of scriptures is useful or use¬ 
less can arise only when there are the compilers of 
the scriptures and others who want to derive some 
benefit from them; but if the Self is the only reality, 
then apart from the Self there can be no compiler of 
the scriptures, nor anyone else. And in their absence, 
this kind of hypothesis is altogether unjustifiable. 
From the very fact of your firm affirmation of the 
unity of the Self it is admitted by you pari passu 
(from your personal experience) that scriptures serve 
the valid purpose of revealing the non-duality of the 
Self. And the following scriptural text declares with 
regard to that unity of the Self, to which you sub¬ 
scribe, that when the conviction arises, there is no 
scope for doubt: “When to the knower of Brahman 
everything has become the Self, then what should one 
see and through what?” (Bp. II. iv. 14). Similarly in 
32 
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the Vajasaneyaka Upanisad it is shown elaborately 
how it is possible to do such things as the compilation 
of scriptures in the domain of ignorance, which 
comprises things other than the supreme Reality: 
“Because when there is duality, as it were, (then one 
sees something)” etc. (ibid). Here again, at the very 
commencement (of the Upanisad of the Atharva- 
Veda,viz Mundaka, I. i. 4), knowledge and ignorance 
have been separated by calling them higher and lower. 
Accordingly, the army at the command of sophistic 
theories cannot enter here into this domain of the 
non-duality of the Self that is protected by the hands 1 
of the king who is none other than the valid proof 
adduced by Vedanta. It is to be understood that 
hereby is refuted the fault imputed by others that 
Brahman lacks the necessary equipment etc. for 
becoming an agent in the matter of creation etc.; for 
Brahman can (be imagined to) be associated with 
differences created by diverse powers and accessories 
that emerge from the limiting adjuncts created 
through name and form which are called up by 
ignorance. And so also is set aside the other objection 
raised by others that the Self (of the non-dualists) 
becomes the originator of Its own misery. 2 

As for the illustration of an officer who does every¬ 
thing for the king and is called by courtesy a king 
or a master, that has no application here because it 

1 The reasoning found in Vedanta. 

2 For God is fancied to be the creator of a world ignorantly 
superimposed on Him, and He is fancied to ordain good and 
evil for the souls which have no real separate existence. 
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runs counter to the (obvious) primary meaning of 
the Vedic text, “He deliberated”, which is meant to 
impart valid knowledge; for a secondary meaning of 
a word is called for only where the primary meaning 
is inadmissible. But here it does not stand to reason 
that an insentient entity (e.g. Pradhana) should engage 
in well-regulated activity in relation to Puru§a, keep¬ 
ing in view the difference between bound and freed 
souls 1 and taking note of such distinctions as of 
subject, object, space, time, and causation, whereas 
this becomes justifiable from the standpoint already 
stated that omniscient God is the creator. 

By Purusa alone, as by a king, 2 is created Prana, 
the director of all. How? 
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4. He created Prana; from Prana (He created) 
faith, space, air, fire, water, earth, organs, mind, 
food; from food (He created) vigour, self-control, 
mantras, rites, worlds, and name in the worlds. 

Having deliberated in the way stated before, sah, 
He, Purusa; asrjata, created; pranam, Prana, 3 the sum 

1 The free souls are to be left apart, and actions are to relate 
to the bound ones alone. 

2 This is according to the reading, “ Vsvarena iva”. An 
alternative reading is, “ Vsvarena eva , by God Himself (who 
is Purusa).” 

3 Energy, both mental (i.e. intellectual) and physical. 
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total of all Praftas, called Hiranyagarbha, 1 that is the 
repository of the organs of all beings, and is the inner 
soul of all. 3 From this Prana, He created sraddham , 
faith, that is the source of stimulus for all beings for 
good action. From that He created the great elements 
that support by becoming the material constituents of 
the (physical body that is the) vehicle of enjoyment 
of the fruits of actions. (He created) kham, space, 
possessed of the quality of sound; vdyuh , air, possessed 
of two attributes, its own attribute of touch and the 
attribute (sound) of its source (space); similarly 
jyotih, fire, possessed of three qualities—its own 
quality of colour and the qualities of sound and touch 
belonging to the earlier two; similarly dpah , water, 
possessed of four attributes—its own individual quality 
of taste and the infusion of the three earlier qualities 
(sound, touch, colour); similarly prthivt , earth, 
endowed with five qualities by virtue of its possession 
of smell, and the permeation of the four earlier 
qualities (sound, touch, colour, taste). So also (He 
created) indriyam , the organs, constituted by those 
elements themselves, which are of two kinds and are 
ten in number for the purposes of perception and 
action; and (He created) manah, mind, the lord of 
those organs, which resides inside and is characterised 


a That is to say, the limiting adjunct through which the Self 
appears to be individualised and comes to be known as 
Hiranyagarbha—A .G. 

*As the sum total of all the subtle bodies, this limiting 
adjunct, called Hiranyagarbha, resides inside the gross bodies 
and is thought of as one’s self. Hence it is antar , inside and 
atman, self. 
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by doubt and thought. Having thus created the causes 
(i.e. senses) and effects (i.e. objects) for the creatures, 
He created for their sustenance annam , food, consti¬ 
tuted by paddy, barley, etc. Anrnt, from that food, 
when eaten; (He created) wry am, , ability, vigour that 
is at the root of engaging in all works. After that (He 
created) tapah , self-control, for the sake of the puri¬ 
fication of those strong creatures who get involved in 
sin. Then (He created) mcmtrdh , mantras, comprising 
the Rk, Yajur , Sama, and Atharva texts, which are 
the means for (religious) activities for those who have 
purified their internal and external organs with the 
help of self-control; then karma , rites, such as Agni- 
hotra; then lokah, the worlds, the results of rites. And 
in these worlds He created ndma, , name, for instance 
Devadatta or Yajnadatta, of the created beings. Thus 
these parts were created in conformity with 1 the 
seeds constituted by such defects of the creatures as 
ignorance—like two moons, mosquitoes, bees, etc. 
created by the blurred vision of a man suffering from 
the disease called Timira, or like all sorts of things 
created by a dreamer; and these again merge into that 
very Purusa by giving up such distinctions of name, 
form, etc. 

How? 

ST ^T: WAPTHR STJJ£TW: *Tg£ 

• g r am a wPa arat srgj 

gt^ I qft g gf fr n: tot to: pw: 


Taking them as His aid. 
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3^4 srrarPRT rF§[f??r ^nwt g^r 

sfrsq% *r kNls^s<a<a> #$: ilkii 

. 5. The illustration is this: Just as these flowing 
rivers that have the sea as their goal, get absorbed 
after reaching the sea, and their names and forms 
are destroyed, and they are called merely the sea, 
so also these sixteen parts (i.e. constituents) of the 
all-seeing Purusa, that have Purusa as their goal, 
disappear on reaching Purusa, when their names 
and forms are destroyed and they are simply called 
Purusa. Such a man of realisation becomes free 
from the parts and is immortal. On this point there 
occurs this verse: 

Sah, the illustration is this: Yathd, as; imah, these; 
syandcmwuxh nadyah , flowing rivers; samudrayanah , 
that have the sea as their goal, the place where 
they get absorbed; samudram prapya, reaching the 
sea; gacchanti astern, court disappearance, lose their 
name and form; —tasam rmna-rupe, their name and 
form, for instance, Ganga, Yamuna, etc.; bhidyete , 
get eliminated; owing to their absorption; and 
when the identification is established, their sub¬ 
stance that is water, samudrah iti eveem procyate, is 
called merely by the word sea;— evam, similarly, as 
is this illustration, so; asya, of that Purusa, who is 
possessed of the attributes mentioned before, and who 
is being considered here; paridrasfuh, of Him who is 
the seer on all sides, who is the agent of a vision that 
is identical with His real nature, just as the sun is the 
revealer everywhere of the light that is identical with 
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itself; imdh so das a kalah , these sixteen parts—the parts, 
counting from Praija that have been mentioned; punt- 
fdyanafa which have Purusa as their goal, the place 
where they get identified, as the sea is with relation 
to the rivers; prapya pzirusam, reaching Purusa, getting 
identified with Purusa; astmn gacchanti , disappear; ca, 
and; cisam, of them, of the parts; the respective nama- 
rupe , name such as Prana, as well'as form; bhidyete , 
get destroyed. When name and form are eliminated, 
the entity that remains undestroyed, procyate , is 
called, by the knowers of Brahman; pumsah iti evam, 
as Purusa. Sah, he, who has become thus enlightened 
after being shown by his teacher the process of the 
absorption of the parts; bhavati , becomes; akalah, free 
from parts, when the parts, viz Prana and the rest that 
are the creation of ignorance, desire, and action, are 
absorbed through knowledge; and he becomes amrtah , 
immortal. Death is a creation of the parts originating 
from nescience. When those parts are gone, one 
becomes immortal just because of one’s partlessness. 
Tat , with regard to this matter; bhavati , there occurs; 
esah 'slokah , this verse: 

51 ipq ^ w JTT sft ig: tf^rsrT # ll^ll 

6. You should know that Purusa who is worthy 
to be known and in whom are transfixed the parts 
like spokes in the nave of a chariot wheel, so that 
death may not afflict you anywhere. 

Iva, as; arah, spokes, which are, as it were, the 
dependants of a chariot wheel; pratisthitah, are trans- 
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fixed; rathambhau, in the nave of a chariot wheel; 
that is to say, as they are dependent on the hub, so; 
veda, one should know; tom vedyam purusam, that 
knowable Purusa. who is the self of the parts (limbs) 
and who is called Purusa because of all-pervasiveness 
or existence in the city (i.e. pur of the body); yasmin, 
in whom, in which Purusa; pratisthitih, are transfixed; 
the kalah, parts (limbs), during the states of-origin, 
continuance, and dissolution. (You know Him) yathd, 
so that; O disciples; rnrtyuh, death; ma vah parivya- 
thah, may not afflict you on any side. If Purusa 
remains unknown, you will continue to be miserable 
under the pain inflicted by death. Hence may that not 
fall to your lot. This is the idea. 

ini 

7. To them he said, “I know this supreme 
Brahman thus far only. Beyond this there is 
nothing.” 

Having thus instructed them (i.e. the disciples), 
Pippalada uvaca ha , said; tan, to them, to those dis¬ 
ciples, u Veda , I know; etavat eva, thus far only; etat, 
this; param brahma , supreme Brahman, that is worthy 
to be known. Atah param , beyond this; na asti , there 
is not—anything higher to be known.” Thus did he 
say this in order to remove from the disciples any 
doubt that there might still remain something un¬ 
known, and also in order to generate in them the 
conviction that they had attained final achievement. 
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It is being stated what those disciples did when 
they found no recompense for their knowledge after 
being taught by the teacher and getting their purposes 
fulfilled: 

^ f| JT: fq^TT gftS WTCff f tal ' q f: 

it IK I qrr: H: 

Wrejfrtq: I Id I 

# tjg: 5 T?t: || 

8. While worshipping him they said, “You 
indeed are our father who have ferried us across 
nescience to the other shore. Salutation to the 
great seers. Salutation to the great seers.” 

It is being stated what they said while te , they; 
arcaycmtah, were worshipping his feet, by offering 
handfuls of flowers and saluting him with their heads: 
“Tvcm hi, you indeed are; nab, our; pita, father; 
since you have generated through knowledge (a fresh) 
birth in Brahman that is eternal, ageless, deathless, and 
fearless. Since it is you who, with the help of the raft 
of knowledge, have ferried us avidydyah param pdram, 
across ignorance or false knowledge, to the other shore 
of the boundless ocean of nescience, called emancipa¬ 
tion, consisting in absolute cessation of rebirth— 
(ferried us) as though across an ocean itself, infested 
with birth, old age, death, disease, sorrow, etc., which 
are like sea animals;—therefore your fatherhood 
towards us is more justifiable than that of the others 
(i.e. our real fathers). The other father, who begets 
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the body alone, is yet the most worshipful in the 
world: what to speak of one who guarantees absolute 
fearlessness? This is the purport. Namah, salutation; 
pcrrcmm-rsibhyah , to the great seers, the originators 
of the line of traditional transmission of the knowledge 
of Brahman. The repetition of nctmah pctrama- 
rsibhyah , is for showing eagerness. 
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